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Technical Details

In citing Sanskrit sources, I have provided references to the standard editions in the original
language and the available modern-language translations. For Pali sources, I have cited the
Pali Text Society editions and translations while also consulting the Dhammagiri-Pali-
Ganthamala edition published by the Sixth Sasana Council (online access:

http://www.tipitaka.org). I generally follow the citation style used in BEB: references are to

volume and page number and, when relevant, line number: (e.g., Sn. ii. 68, line 3—7, No. 386
[ = Suttanipata, volume 2, page 68, lines 3—7, verse no. 386]). I consistently use the IIAS
(International Alphabet of Sanskrit Transliteration) system in all my transliterations of
Sanskrit and Prakrit and modified the transliterations of some modern editions that use other

transliteration systems without additional indication in the body of my thesis.

In the case of Chinese texts, I have referred to the standard Taisho edition of the
Chinese Tripitaka and, when necessary, to other editions preserved in China and Japan that
are accessible to me. I have generally followed the forms in Silk (2009) when citing Chinese
texts: T. 1234 (I) 123a12-13 means that the text numbered 1234 in the Taishd edition can be
found in volume I, on page 123, register a, lines 12 and 13. I consistently use the pinyin
system in all my transliterations of Chinese. Chinese translations and punctuations are my

own work.

When citing Tibetan texts, I have mostly sought to edit versions from the Derge Kanjur.
All the canonical texts in this dissertation are obtained from the BDRC (Buddhist Digital

Resource Centre, https://www.tbrc.org). The citation style is as follows: D. 1, ‘dul ba, nga,

123al-bl, which means the sentence is cited from the Derge Kanjur No. 1, the section
of 'Dul ba (Vinaya), volume nga, folio 123, recto line 1 to verso line 1. As for the
transliteration and transcription of Tibetan, I use the THL Extended Wylie Transliteration

scheme (http://www.thlib.org/reference/transliteration/#!essay=/thl/ewts).

In general cases, editions are cited by abbreviated title and modern translations by the
surname of the translator with a preceding indication of the language of the translation (Chin.,
Eng., Fr., Ger. or Jpn.), then followed by the year, volume, and pages (e.g. Eng. Woodward
1925: TII. 58). Unless otherwise noted, all translations from classical and non-English works

are my own, and therefore, all responsibility for the errors and inaccuracies rests with me.



Many stories I have discussed exist in more than one classical language. In order to

avoid the confusion caused by variant names, my criteria are:

()

2)

If a text exists in both Sanskrit and other languages, I consistently use the Sanskrit form

of name, regardless of whether it is a Chinese, Pali, Sanskrit, or Tibetan text;

If a text does not exist in Sanskrit, I attempt to reconstruct the Sanskrit with an asterisk
(*) mark from the language(s) the text survives in; however, if a reliable reconstruction
could not be made, I use the language that the text exists in. All exceptions to the above

standards will be indicated explicitly.

There are other conventions adopted in my dissertation (hereafter without extra explanation):

©)

“4)

Terms in Sanskrit, Pali, Tibetan, or other classical languages that are not toponyms,
personal names or names of sectarian schools are usually italicized. But there are
exceptions. For the term buddha, 1 capitalize it with reference to Sakyamuni Buddha;
when it is a general reference to a buddha in a multi-buddha cosmos without
specification of which one, I use the non-capitalized form, and sometimes the plural if
necessary. The same rule applies to other standard titles of the Buddha, for instance,
tathagata and samyaksambuddha. When the bodhisattva refers to Sakyamuni Buddha
before his awakening, however, I capitalize it. In the case of the term dharma, when it
means the teaching delivered by the Buddha, I print it in the capital but non-italic form;

when it denotes an entity on the phenomenal level, I leave it non-italic lowercase.

For the genre of literature, such as sitra, vinaya, jataka, avadana, and abhidharma,
when they do not appear as part of a title, I print them in uppercase non-italics as general
references to texts or text collections of that genre. However, I italicize them, with all

letters in lowercase, when they indicate the abstract concept of genres instead of texts.
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. 1 Chang ahan jing [ & &

. 5 Fo bannihuan jing e 1EEE
. 6 Bannihuan jing F e EEE

.7 Da banniepan jing KB IREREK
. 26 Zhong ahan jing B 4%
.99 Za ahan jing HER & 4%

. 100 Bieyi za ahan jing 7\ & 88

. 125 Zengyi ahan jing 34— & &8

. 154 Sheng jing 4%

. 156 Da fangbian fo bao’en jing K77 i il i 4%

. 166 Yueguang pusa jing F Y6E LK

. 189 Guoqu xianzai yinguo jing it % BLAE R 4L

. 190 Fo benxing ji jing b A4T S48

. 191 Zhongxu mohedi jing 73 71 EE G 75 48 (*Mahdasammatarajasiitra)
. 192 Fosuoxing zan 3 FT1T 74

. 196 Zhong bengi jing H AL EL

. 197 Foshuo xingqixing jing i B AT4E

. 199 Fowubaidizi zishuo bengi jing i F.H o F H i A&

. 200 Zhuanji baiyuan jing 1852 1 488

. 204 Za piyu jing HEE WAL (tr. Lokaksema)
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T. 205 Za puyu jing HEEE§14€ (anonymous translation)

T. 206 Jiu za puyu jing B HEEEAS (tr. Kang Senghui B4 &)

T. 207 Za piyujing HEEE &S (complied by Daolue JE %)

T. 208 Zhongjingzhuan zapiyu 5 & EHEEE I (compiled by Daolue B )

T. 212 Chuyao jing H B

T. 374 Da banniepan jing KAIEEEEL (tr. Dharmaksema)

T. 375 Da banniepan jing N IRSE4AL (tr. Huiyan 25 /i)

T. 376 Foshuo da bannihuan jing 5 KAJETEAL (tr. Faxian 45)

T. 1421 Wufen i 570 25 A 5

T. 1425 Mohe sengqi lii JBE 0 {41k /3

T. 1428 Sifen i VU431

T. 1435 Shisong Li + 5l

T. 1442 Genben shuoyigieyoubu pinaiye tR A58 — V)G &8 B A HD

T. 1448 Genben shuoyigieyoubu pinaiye yaoshi AR — V)G B R A A g5
T. 1450 Genben shuoyigieyoubu pinaiye posengshi AR A& — V1 55 EL 23 BR A% 14 =5
T. 1451 Gneben shuoyigieyoubu pinaiye zashi R AR5 — VI 55 2= AR 2
T. 1458 Genben sapoduobu lii she 1R A i ¥ % T34

T. 1462 Shanjian li piposha 3 SR PLUEYY (Samantapdasadika)

T. 1463 Pinimu jing B2 JE B &8 (A Vinaya-matrka of the Haimavata or Dharmaguptaka

school)
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T. 1464 Binaiye £.73H
T. 1509 Da zhidu lun K3 55 (*Mahaprajiaparamita-upadesa)
T. 1521 Shizhu piposha lun 13 B2 VP R (*Dasabhiimika-vibhasa)

T. 1545 Apidamo da piposha lun [ B2 32 B K B 290 5@ (tr. Xuanzang; Abhidharma-

mahavibhasa)

T. 1546 Apitan piposha Iu W] B 2 B % ¥ & (tr. Buddhavarman; Abhidharma-

mahavibhasa)
T. 1549 Zun poxumi pusa suoji lun B Y70 % E 1 TSR
T. 1552 Za apitan xinlun FEFT B2 0 (*Samyukta-abhidharma-hrdaya)
T. 1558 Apidamo jushelun [ B2 12 BE R & 5
T. 1562 Apidamo shunzhengli lun B B3 B8 IH IE X5y (*Abhidharma-nyayanusara)
T. 1563 Apidamozang xianzong lun [ EL 12 BE L BASE 5 (*Abhidharma-samayapradipika)
T. 2031 Yibu zonglun lun FE55 W5 (tr. Xuanzang; *Samaya-bhedoparacana-cakra)
T. 2033 Bu zhiyi lun S5 (tr. Paramartha; *Samaya-bhedoparacana-cakra)
T. 2085 Gaoseng Faxian zhuan fei{i 1584
T. 2087 Datang xiyu ji XJETEIHRET
T. 2125 Nanhai jigui neifa zhuan v #5257 57 WL (Yijing 21F)
T. 2145 Chu sanzang jiji i =jRFC5E (Sengyou f444)
Tib. Tibetan

Th. Theragatha (ed. Norman 1969)

Th-A. Theragatha-Atthakatha (ed. Woodward 1940-1959)
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Ud. Udana (ed. Steinthal 1982 [1885])

Udana-v. Udanavarga (ed. Bernhard 1965)

Vibh. Vibhanga (ed. C.A.F. Rhys-Davids 1904)

Vin. Pali Vinayapitaka (ed. Oldenberg 1879-1883)

Vm. Visuddhimagga (eds. C.A.F. Rhys-Davids 1920-1921)

X, rE B K H ARG A (4 New Edition of the Supplement to the Manji Edition of the

Japanese Canon). Cite from CBETA http://www.cbeta.org/cbreader.
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Introduction

The early history of Indian Buddhism is, to no small extent, the coalescence of hagiographies
of the primary figures in the nascent monastic community (or, interchangeably, the sarigha'):
Sakyamuni Buddha and his immediate principal disciples’ individual life stories, their
famous sayings (i.e., scriptures), and the legends of their interplay with or relation to broader
social environments constitute nearly the entire contents of our knowledge of Buddhism in
its formative period. However, compared to the univocal narrative in which Buddhist saints
always manage to triumph over non-Buddhist challengers, stories concerning the power
dynamics within this early monastic community present divergent ideas, sparking not only

exciting stories but also serious polemics.

Different narratives offer varying treatments of how to represent the power structure
within the monastic community—i.e., between Siddhartha Gautama, the founder of
Buddhism who came to be known as Sakyamuni Buddha, and his principal disciples, such as
Sariputra, Maudgalyayana, and Mahakasyapa, who are also primary objects of cultic
activities. Although disciples venerated the Buddha as their spiritual father, it is a critically
important tradition advanced by the Nirvanasiitra that the Buddha never regarded himself as
the leader of the sarigha (§5.1). In this sense, although no one seriously questions Sakyamuni
Buddha’s position as the first leader of the monastic community nowadays, Buddhism, in

fact, never established a clear-cut, fixed power pyramid in the early monastic community.

There is little doubt that the sarigha could function as a political organization in the
modern sense: as a community, it must have served as a power base for individual
participation and group management, and operated by distributing authority in the form of
organizational and interpersonal relationships. However, the sargha cannot be purely
defined in the political dimension, as it is also a concept imbued with profound religious and
doctrinal meaning (§5.3). This is particularly the case when we consider whether the Buddha
was the unequivocal leader in the monastic community, with an overarching authority that

overshadowed [the community of] his brilliant disciples. The solution to this question

! The term sarigha in my discussion mainly refers to the community of Buddhist followers who maintain
their religious identities through Buddhist communal and institutional structures. Usually I separate the Buddha
from the referent of the term sangha, although I fully realize that it is a theological controversy whether the
Buddha was situated within the sangha or outside of it (§5.3). Moreover, the sarnigha can have a transcendental
meaning, for instance, as one of the Three Jewels and as a manifestation of the body of Sakyamuni (§5.3).
However, I attempt not to incorporate this level of meaning into my discussion of the narratives about the
Buddha—sangha relationship, unless explicitly indicated.
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requires not only a discussion of how power is exercised in these institutional structures but
also sophisticated analyses on the nature and significance of both the Buddha and the

sangha.?

The ambiguity between the Buddha—disciple relation applies, first of all, to the figures’
religious paths and destinations, which is embodied in my hypothesis that the connotations
of the concepts of buddha and arhat were not clearly distinguished in perhaps the most
distant period, (Chapter 1). Relics of the ambiguity between buddhahood and arhatship
suggest that Sakyamuni Buddha may not necessarily have been regarded as superior to his
disciples in terms of attaining a higher religious goal. Although the buddha—arhat ambiguity
may sound not so surprising to many who are solely oriented to the Theravamsa tradition,
this ambiguity is indeed exceptional in the eyes of people who are more familiar with
doctrines of Mahayana Buddhism or sectarian schools that were once widely spread in
Northern India (e.g., Dharmaguptaka, Sarvastivada, Mahasanghika-Lokottaravada). The
equivalence in the Buddha—disciple power relation is presented more straightforwardly in the
narrative traditions of Sariputra and Devadatta, which have derived great vitality from the
motif of competing with the Buddha. In certain narratives of the Siutra of the Wise and
Foolish (abbreviated ‘SWF.” §2.1), Sakyamuni as the great Teacher was directly confronted
by his foremost disciple Sariputra with regard to the governance of the monastic community
(Chapter 2). Narrators must have perceived that the high prestige of a disciple in the sarigha
could pose a theological problem, a threat to the Buddha’s authority, and therefore addressed
this problem in the form of narrative. In this sense, these stories can be regarded as a literary
means by which tension between the Teacher and disciples was intentionally created and
finally resolved in favor of the Buddha’s superiority. If Devadatta issued presumptuous and
condemnable challenges to the Buddha’s authority, Sariputra’s rivalry should then be viewed
as a gray area. It is in this gray area that Buddhist narrators, who held different personal
views or different doctrinal standpoints, designed diverse models of relationships and

tentatively negotiated the issue of central Buddhist authority.

2 My treatment of the nature and significance of the buddha and the sarigha is mostly confined to the
narrative level. Although I do sometimes conduct doctrinal discussions, a pure and more devoted philosophical
investigation of these issues is something far beyond the scope of the present study. The past decades have
witnessed a burgeoning body of excellent scholarship with a more doctrinal approach to these questions and to
pursue an interest in this direction, readers can read, for instance, Ruegg 1989, 1994, 1995, and Radich 2007
about the buddha nature; and Freiberger 2000 for the nature of sangha or being a Buddhist.
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Devadatta’s challenge would not cause a major controversy of value judgment and most
non-Mahayana texts sternly castigated him as an innately evil person. However, the obstacle
to comprehending the historical and ideological significance of the life stories of Devadatta
comes precisely from this stereotypical reading of Devadatta: the majority of traditional
Buddhists and modern scholars have too readily accepted him as an evildoer, without
focusing the spotlight on the broader historical and ideological contexts. The stories of
Devadatta are, however, never simple narratives of an impotent challenger/evildoer, as I
argue in chapters 3 and 4. The accounts of Devadatta fundamentally reflect a schismatic
narrative produced in the Vinayas, and the core image of Devadatta is that of the first
Buddhist schismatic, rather than being the paradigm of an evildoer (§3.2). However, the
narratives concerning Devadatta were not produced entirely within the context of the Vinaya.
The scholastic traditions connected to Abhidharma also played a crucial role in the
development of these stories, especially in the shift of Devadatta’s image from that of a
schismatic to that of a foolish and rebellious, yet impotent, evildoer. Perhaps under the sway
of the scholastic anti-schism polemics, which regarded schisms as morally reprehensible acts,
Devadatta’s role gradually expanded to that of the embodiment of evil itself. The image of
Devadatta as a separatist became only one facet of his overall image as an evildoer (§3.2.2).
However, when stories created in different contexts were put together, they were apt to
create tensions, because many stories were composed under various ideologies that were
mutually incompatible or even contradictory. In this regard, Devadatta’s stories are a matrix
of self-reflective stories because the narrative itself has already noticed the tensions between
Devadatta’s multifaceted notoriety and proposed multiple solutions to dissolve the

ideological clashes in a retrospective manner (§4.1.3).

In addition, Devadatta’s image as a grave troublemaker simultaneously implies a crisis
of authority on the part of Sakyamuni Buddha: when Devadatta is recounted to have briefly
split the Buddha’s monastic community and even to have physically injured the Buddha, he
indeed became a powerful enemy and achieved temporary success when confronted by
Sakyamuni (§4.2). Different Buddhist schools, both Mainstream and Mahayana, realized the
conflicts or paradoxes resulting from the interplay between Devadatta’s role as a sinner and
the Buddha’s authority and advanced multiple ways to resolve them. When Mainstream
Buddhists found that only intensifying Devadatta’s sinful nature would make many events in
Devadatta’s life unable to be accommodated in the karma law, they started to reconsider
other possibilities: Had Devadatta always assumed the role of persecutor to Sakyamuni
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Buddha in their previous lives? Had Sakyamuni Buddha also harmed Devadatta in the past?
Had Devadatta ever accumulated positive karmas? (§4.2). Unsatisfied with the Mainstream
proposals, Mahayana texts decide to take an opposite direction to solve the challenge issued
by Devadatta to the Buddha’s authority: Devadatta was never a bitter foe, a challenger to the
Buddha; conversely, he was an aide who assisted the Buddha in attaining buddhahood and
liberating sentient beings from suffering (§4.3). The development of the Devadatta narrative
is a process of communication, interaction, and confrontation among heterogeneous

components formed within different ideological systems and in diverse historical periods.

After the Buddha’s parinirvana, another crucial issue concerning the Buddha’s
authority continued haunting generations of Buddhist followers: that is, how to preserve and
transmit the Buddha’s spiritual legacy when no unanimous provisions were made for the
succession of the governance of the sangha (as evidenced by the commonly accepted “fact”
that the Buddha, on his deathbed, refused to appoint a successor to lead the monastic
community). Over the course of history, various Buddhist groups have devised numerous
ways to demonstrate their legitimacy, claiming that their lineage constituted the authentic
group of inheritors. These innately political and theological propositions have been conveyed
and individualized through narratives: stories about the Buddha’s parinirvana, or those
between Mahakadyapa and Ananda in which one rivaled and outdid the other, or donation

stories claiming that the sangha should collectively act as the heir of the Buddha (Chapter 5).

The present study is a historical study,® but not in the sense of claiming historical
factuality. Focusing the spotlight on a rough, enigmatic, and tricky phase of Buddhist history,
namely, the early formative period of Indian Buddhism, the real concern is the varying
messages the Buddhists who composed the [stories about the] early histories aimed to
convey, and their understandings of the nature and significance of the Buddha and of
themselves (i.e., being disciples of the Buddha), as underlying different portrayals of the
Buddha—disciple relationship. Produced in varying historical, social, and doctrinal contexts,
various discourses surrounding the theme of the Buddha—disciple power relation, which were
imbued with contemporary Buddhists’ political, social, economic, and theological appeals,
shaped different narratives of the events in the early monastic community. When we place

these discourses side by side on the same stage and observe how they interact with, play, or

3 Through a private communication from John Strong, in his forthcoming researches he has adopted the
term “storical studies” in place of “historical studies.”
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even confront one another, we open the windows onto the ideological world of Buddhists. In
this sense, it is a study of ideological history, about how Buddhists contemplated and

refashioned the past in ways that best suited their contemporary social and religious ideals.

The textual sources upon which the research is based are taken from quite a broad
historical context. On the one hand, it utilizes texts that contain a considerable number of
early Buddhist elements in order to reconstruct an early understanding of Sakyamuni’s
authority in the relationship between the Buddha and his disciples/sarigha. To this end, it
quotes from many canonical texts in Pali, Chinese, Tibetan, and Sanskrit that contain stories
that touch on the power dynamics between the Buddha and his disciples and/or the hierarchy
of the sarigha. On the other hand, it also intends to gauge how the issue of the Buddha's
authority has been understood by readers throughout its ongoing historical development.
This study, therefore, cites texts belonging to different sectarian schools, with varying
historical backgrounds, to shed light on how different readers received and reflected these
stories in their own times. However diverse these texts seem to be in terms of historical
context, reading them together results in an interactive conversation in which they respond
and communicate with each other, generating multi-dimensional significance, and provoking
deep thought. This approach is to construct, in Ohnuma’s terminology, an “Indian Buddhist

discursive world” of the Buddha—disciple power dynamics.

The primary source for the second chapter is the Sitra of the Wise and Foolish, a fifth-
century collection of past-life stories of the Buddha and his principal disciples, compiled by
Chinese monks during a paricavarsika assembly (§2.1). This text contains numerous jataka

and avadana stories, two common genres of Buddhist narratives. However, as scholars have

4 This concept, advanced by Ohnuma, is her main approach to remedying the lack of historical
contextualization caused by using overly broad textual materials. Since I also have to confront the same
problem of too much “historical diversity,” it is useful to quote her whole discussion of this methodology here
(Ohnuma 2012: 6): “[an Indian discursive world] displays remarkable consistency over time in terms of
narrative themes, character-types, plotlines, conventional tropes, similes, metaphors, and images. This is a
consistency that stretches across the linguistic borders between Sanskrit, Pali, Tibetan, and Chinese, as well as
extending over many centuries and throughout a large geographical region. It is also referential and intertextual
in nature, with texts from widely varying historical contexts referring to one another, playing off one another,
and often seeming to ‘speak to’ one another in many ways that might be historically impossible ... This
discourse reveals itself, however, only when one places the theme of motherhood in the foreground and allows
it to determine which sources are used, rather than, —for example—looking at the local production of meaning
in one particular time and place. I am aware that my methodology, which is historicist only in a very broad
sense, goes against the current cult of historicity that has increasingly come to characterize both Buddhist
Studies and the humanities as a whole. Nevertheless, I remain convinced of the usefulness and validity of such
an approach.”
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recently realized, it is difficult to distinguish the two genres based on the conventional
criterion, namely, dramatis personae.’ The jataka, which is generally defined as the birth
story of the Buddha, usually exhibits a threefold structure, namely, the story of the present
(Pali paccuppanna-vatthu), the story of the past (Pali afita-vatthu), and the connection that
binds those life stories (Pali samodhana). While the meaning of the jataka is relatively clear,
far greater problems confront scholars who attempt to define the genre avadana. In a long-
standing academic debate, scholars have attempted to understand avadana from an
etymological perspective (e.g. derived from the root Vda [“to cut™], to denote “something cut,
selected,” and therefore “illustrious and glorious”;® Vda [“to connect”], to imply connection,
leading to the sense of “illustration; precedence”;’ or from Vdai [“to cleanse™], to mean “a
pure and virtuous act™®), or simply from a functional perspective as “a fable, a legend” (e.g.,
Feer 1891 [1971]: ix—xi). Despite this controversy, it is commonly acknowledged that both
genres usually narrate stories of the present and past and tell us how those life stories are
bound karmically.’ T avoid entangling myself in this debate. No matter how the genres are
artificially defined,'” T read them as the literature produced in a specific community
influenced by a particular ideology to serve a specific goal, and see them as open windows

onto Buddhist self-understandings.

> Some classical and conventional discussions of the concepts of the two genres can be found in Feer 1891
[1971]: xi—xiii; Speyer 1909: vii—viii; Winternitz 1930, which is developed and re-examined in Iwamoto 1962:
96-103, Matsumura 1980: xi—xviii, Tatelman 2002: 412, Straube 2015: 489-491, and Fukita 2018. However,
recent scholars challenge the validity of distinguishing the two genres based on the primary figure of the life
stories, e.g., Strong 1983; Ohnuma 2007: 38; and Appleton 2010: 5-7; 2015.

¢ Handurukande 1967: xx—xxi; Miiller 1881: 50n.183.

7 Fukita (2018: 144-145) argues that the original meaning of avadana as occurring in early Buddhist
Sutras (e.g., Mahavadanasiitra in the Dirghanikaya) is “illustration” or “precedent” (fr. ava [away]—\/dd [to
connect])

8 Handurukande 1967: xx—xxi; Speyer 1909: iii—iv.

® The oddness of placing Gandhari Avadanas (stories without evident karmic connection) into this
definition is widely noticed by Gandhara specialists, for instance, Lenz (2010: 6-14) and Neelis 2008 (151-153).

107 tend to distinguish the two genres based on the following criteria: jatakas are birth stories of the
Buddha, while avaddnas should simply be defined as karmic stories in which the protagonist could be the
Buddha or other figures. Therefore, there can be an overlap between these two genres when the Buddha is in
the leading role (such as the second and fourth decades of stories of the Avs. Cf. Appleton 2013 & 2014).

The logical fallacy inherent in defining a genre is described by Strong (1983: 2): “[the description and
definition of genres] is basically a circular process. As Paul Hernadi has put it: How can we define a genre
without knowing on which works to base our definition, yet how can we know on which works to base our
definition before we define the genre?”

21



This understanding can also be applied to biographical stories, which comprise the
dominant source for the other chapters of my dissertation. Narratives about governance in
the early monastic community, especially about the interpersonal relationships between these
primary figures, are actually biographical stories. Transcending their fictional appearances,
biographies are generally consecrated as sacred history in Buddhist communities. In this
sense, these narratives can formulate normative statements in contextualized, concrete, and
even “legitimate” fashion,!' and serve as the templates for different power structures.!?
Indeed, the biographies of great saints and their interactions as told in this dissertation
encompass a variety of propositions concerning the central authority in Buddhist
communities and open a window to the Buddhist self-understanding of how they are related

with their spiritual patriarchs, their past, and future.

This dissertation is divided into five chapters and organized as follows. Chapter 1 sheds
light, in a more theoretical sense, on the ambiguity between buddhahood and arhatship,
which are now two distinct rubrics for the respective final achievements of buddhas and their
disciples; Chapter 2 focuses on different models of the Teacher—disciple interaction
contained in the SWF’s stories about Sariputra, and demonstrates the fluidity of Sariputra’s
image from a renowned disciple to that of a potential challenger; and Chapters 3 and 4 turn
their attention to Devadatta, the notorious challenger to the Buddha’s authority in Buddhist
literature, and shed light on the broad ideological and historical backgrounds of the
Devadatta narratives. The dissertation concludes with Chapter 5, which discusses several
proposals about how to pass down the Buddha’s authority in post-parinirvana times. As we
can see, the structure(s) of the power dynamics in the institutional life of the Buddhist
monastic community is a puzzle to be solved, one with complicated theological, historical,

and social issues at stake.

"' Woodward (1997: 42) observes that, “doctrine teachings and monastic regulations are contextualized by
references of events in the life of Buddha Gotama, one of his contemporaries and/or precursors. The extensive
use of biographical frames in doctrinal and philosophical texts suggests that paradigmatic speculation requires
narrative legitimation.”

12 Just as Schober (1997: 2), in her introductory essay of the volume Sacred Biographies in the Buddhist
Traditions of South and Southeast Asia, has already argued, stories about the lives of the great figures “helped
define the framework for the development of Buddhist texts and practice because they depict fundamental
religious and cultural modes that are paradigmatic for the tradition as a whole and inform the construction of
religious practice, texts, and cultures. The structure of sacred biographies, the process of their compilation, and
their proliferation throughout the Buddhist tradition convey more than merely moral tales for religious
instruction ... highly evocative and polysemous, sacred biographies depict and contextualize the lives of those
who emulate these ideals in religious texts and practices.”
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Chapter 1. The Sixth Arhat and Plural Buddhas:
A Problematization of the Buddha—Disciple Distinction'

“(The Sarvastivadins hold that) tathagatas and their disciples have the same cessation of
delusion ... (The Mahisasakas hold that) all buddhas and all $ravakas share the same path
and attain the same liberation ... (The Dharmaguptakas hold that) the path of buddhas

differs from that of §ravakas. ”

From Paramartha’s Bu zhiyi lun '

3RO K

Most Buddhists, past and present, just as most scholars, almost certainly hold—and held—
that the attainment of the Buddha is superior to that of his disciples. Indeed, each of the
Buddha’s disciples—even those as prominent as Sariputra and Maudgalyayana—is
acknowledged to be only an arhat after he attains awakening. This holds true not only in the

eyes of Mahayana followers who generally accept the three-vehicle theory,!> but also in

3 In the following discussion, I print arhat and buddha without italics when used with reference to
Sakyamuni and his awakened disciples, respectively, as is now widely accepted. I use italicized “arhaf” and
“buddha” with quotation markers when their respective meanings must be investigated, or diverge from our
current understanding. Note that my discussion of disciples focuses mainly on their soteriological potentiality
conveyed by the term arhat, rather than the connotations implicit in the term Sravaka (‘“hearer”), another
common term for the state of discipleship and also closely associated with the three-vehicle theory.
Occasionally, however, I cannot avoid the term sravaka as the terms arhat and sravaka have become so closely
intertwined in Buddhist contexts. Interestingly, the term sravaka itself is also ambiguous: grammatically
speaking, it is from the causative form sravayati that means “the one who causes others to listen,” instead of
from the simplex srnoti which is understood as “the one who heard the teaching (from the Buddha).” Chinese
translators, when translating this word into Shengwen % i, also hold these two different understandings of this
word (e.g. Xianyang shengjiao lun %3152 i T. 1602 [XXXI] 544b13-15). For academic discussions of the
meaning of sravaka, Prof. Isaacson refers me to the messages in the threads on “Fwd: sravaka” and on “A
sravaka——a hearer or a disseminator?” in the 84000-translators mailing list, archived in https://www.mail-
archive.com/c084000-translators@]lists.sourceforge.net/index.html#00006.

4 This is cited from Bu zhiyi lun & ¥ 5¢ 5 , Paramartha’s Chinese translation of the *Samaya-
bhedoparacana-cakra: (58— V)45 #0) W 2 i 6 7 2k 4 2L (QAE b E0) — D) b S — V) R R) — 38 [F) — fi
B ... (VLR 408 SR B 52 (T. 2033 [XLIX] 21c4-22b14). The *Samaya-bhedoparacana-cakra is a
well-known doxographical text authored by a Vasumitra, and is preserved in three Chinese translations (i.e.,
Paramartha’s Bu zhiyi lun, Xuanzang’s Yibu zongmen lun, and the anonymous Shiba bu lun) and one Tibetan
translation (edited by Teramoto & Hiramatsu [1935]).

!5 The most famous case is perhaps the Saddharmapundarikasiitra (“Lotus Siitra”) which regards the
“three vehicles” theory as the premise for developing the one-vehicle theory. Moreover, in the Yogacara
literature, it is a popular idea that buddhahood entails something that is unachievable for sravakas and
pratyekabuddhas. For instance, the Mahayanasitralamkara proposes that buddhas harbor a true love, while the
other two do not: sneho na so sty arihatam loke pratyekabodhibuddhanam, prag eva tad anyesam katham iva
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canonical or post-canonical texts of “Mainstream” schools.!®

— =

That being said, we must find the Mahisasakas held a rather striking and peculiar
proposition in the opening citation, as they argued for an equal path and destination for
buddhas and their disciples. However, this proposition seems not confined to the
Mabhisasakas school. When we further explore, we encounter more cross-sectarian cases in
which buddhas and their disciples share an identical goal. For instance, the above viewpoint
of the Dharmaguptakas becomes ambiguous when we consider the statement, unique to
Xuanzang’s translation of the *Samaya-bhedoparacana-cakra, that Dharmaguptaka monks
believed that the Buddha and his disciples adopt different paths but reach the same
destination.!” In a similar fashion, the Sarvastivada Abhidharma texts also claim that the

achievements of buddhas can be attained by excellent disciples.!® Furthermore, as my

lokottaro na syat (Lévi 1907-1911: 1. 127, 1I. 218; Eng. Jamspal et al. 2004: 236; Chinese translation T. 1604
[XXXI] 638a21-25).

16 For instance, in Sarvastivada Abhidharma literature, buddhahood is generally distinguished from other
types of attainment, such as those of sravakas and pratyekabuddhas. This distinction appears in all of the three
Chinese translations of the Apidamo da piposha lun Vi BLIE B K BLYEVD 3R (Abhidharma-mahavibhasa); e.g., T.
1545 (XXVII) 735b4-¢c23 = T. 1546 (XXVIII) 277a1-b20 = T. 1547 (XX VIII) 445b29-446¢22.

Moreover, in the prose auto-commentary (Bhdsya) of the first verse of the Abhidharma-kosa, Vasubandhu
distinguishes the attainment of buddhas from that of sravakas or pratyekabuddhas by emphasizing that while
buddhas completely destroy darkness (sarvatra hatandhakara), sravakas and pratyekabuddhas still have
undefiled ignorance (aklistam ajiianam). Cf. Shastri 1970: 6, Pradhan 1975: 1, Eng. Jha 1983: 3-4, Fr. La
Vallée Poussin 1923-1931: 1. 2. This paragraph has also been translated into Chinese by Xuanzang (T. 1558
[XXIX] lal4-19.

17 Yibu zonglun lun FER5EwER (T. 2031 [XLIX] 17a25): “f# BT 3fe fif i il — i 2208 2.

'8 Kaginushi 1963: “Bif ERIZBE D s & v, BROBEME & L CORFEEDIE . EL L © S M
DTHEDO—DC bMHET S L. EHEHOHMCH ), FIROETE 2 ZADBITORICEY
S5NZLDTHD T, KIE - WREUNSN2HBE T EAEHCE L BEOBITHEE G LD
THIEE L L L O NRMEL TCOLBEMNSZLEELBN2ERSINATHEEALNZDTH
% .” (Translation: According to Abhidharma sdstras, the stage of arhat as the ideal for sravakas occupies a
quite high position, just as it is also suitable to be (called) Yinggong [“one deserving offerings,” alias arhat],
one of the ten epithets of buddhas. Even those with sharp faculties can only attain it after three lives’ practice. It
is almost equivalent to the state of a buddha when aligned with great awakened and solitary awakened. With
regard to the path of the practice for sravakas, it is believed that great efforts are always required even to
achieve the seven virtuous stages which are the stages for ordinary beings, to say nothing of arhatship.

The text on which he bases his argument, the Apidamo shunzhengli lun ] E 3% B JE IE P 5@
(*Abhidharma-nydyanusara), states that despite different roots and different paths, buddhas, pratyekabuddhas,
and best sravakas all enter the sacred path. T. 1562 (XXIX) 726b9, b26—c6: K& . M. F* 7 2B H, K
HEAT NEE? FEARIRSE, MEIRGHUEAT, SRR R R, BRI RN IEDRE, 158 LIRS
Pt AME TR, RS SAUAE. RBTRE ERES, SR REEET LR,
NG . IRKRBANIERE, KBNS, SRSk, HEMEREEET, SMRRBENERE, &K
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discussion will demonstrate, the connotations of the term arhatship in the Pali tradition

include the ultimate attainment of both the Buddha and his disciples.

In this chapter, through an investigation starting from the notion of the “sixth arhat,” I
aim to reconstruct an early understanding of the religious attainment of buddhas and their
disciples. Buddhahood and arhatship—which are now two distinct rubrics that indicate the
respective final attainments of buddhas and their disciples—can not be clearly distinguished
in the early history of Buddhism. The ambiguity between buddhas and their disciples in
terms of their final goal is probably of great antiquity, with rich theological and historical

implications.

However, in saying that the term “buddha” and the term “arhat” may not have been
clearly distinguished in early days, I in no way mean to argue that Sakyamuni was regarded
as being equal to his disciples in the earliest stage of Buddhism. We have no basis for any
claims about the events of the Buddha’s real life (and, moreover, the historicity of this figure
is beyond our ability to verify). On the basis of the Buddhist literature preserved up to now,
Sa‘\kyamuni is, by all means, the founder of Buddhism and the first teacher, and his 32
mahdapurusa marks and supernatural birth cause him to overshadow his disciples to a

significant degree.

Mg, 13RSI, As for the great awakened (buddhas), the solitary awakened (pratyekabuddhas), and arhats
who have reached the assured [attainment] (*atyantika), by what means have they entered [the path of] arya?
For great awakened who attain the ultimate fruit, they only rely on the blissful rapid attainment (*sukha
pratipat ksiprabhijiia). That is to say, depending on the fourth dhyana, one is fixed in truth (*samyaktva-niyata;
s.v. BHSD) by means of extremely sharp faculties, and attains anuttara-samyak-sambodhi. As for a
pratyekabuddha who practices alone without company, it is the same as the great awakened. The rest is unfixed.
Among the two sravakas who reached atyantika, Sariputra relied on both the painful rapid attainment and the
blissful rapid attainment to enter the a@rya path and attained the final fruit. What he relied on had not yet reached
[the level of] being fixed in truth. By means of the fourth concentration, he exhausted outflows (asrava).
Maudgalyayana only relied on the painful rapid attainment. What he relied had not yet reached [the level of]
being fixed in truth. By means of the formless concentration, he exhausted outflows.

*Jiujing U % in Xuanzang’s terminology is often a translation of atyantika. Cf. T. 1558 (XXIX) 56¢15:
T 159 5 7 B B 15 4 = Abhidh-k-bh. 157. 18-19: atyantikavisamyogapraptilabhat.

*E IR (*samyaktva-niyata): s.v. BHSD. Xuanzang also translated it as zhengxingding IF £ € or
zhengding 1F 3 in the Abhidharma-kosa-bhasya (T. 1558 [XXIX] 56¢10-17). Cf. La Vallée Poussin 1923—
1931: 11. 137-138. The Sanskrit here is samyaktva-niyata (Abhidh-k-bh. 157. 19-20).

25



1.1 The sixth arhat

After the Buddha spoke thus, the five monks were delighted and rejoiced at the
Buddha’s words. Moreover, when this explanation was propounded, the minds of
the group of five monks, without clinging, became released from outflows. At that

moment, there were six arhats in the world."”

This episode pertains to the Pathamabhanavaram, Sakyamuni Buddha’s first preaching of
the Dharma. As the tradition goes, having been persuaded by the god Brahma to stay in the
world to preach the Dharma, the Buddha chooses five bhiksus (Skt. paficavargika) as his
first group of disciples.?’ Once the five bhiksus attain arhatship, as the Pali Vinaya concludes,

“there were six arhats in the world.”

Who, then, was the sixth arhat alongside the five newly awakened bhiksus?

9 Vin. i. 14: Idam avoca bhagava, attamana paiicavaggiva bhikkhii bhagavato bhdsitam abhinandanti.
imasmifi ca pana veyyakaranasmim bharifiamane pancavaggiyanam bhikkinam anupdadaya asavehi cittani
vimuccimsu. tena kho pana samayena cha loke arahanto honti. Cf. also Eng. T.W. Rhys-Davids 1881-1885: 1.
102; Eng. Horner 1938-1952: 1. 21.

20 The five monks who were the recipients of the first preaching of the Buddha are usually listed as
Ajhatakaundinya 1% [ UW1; Asvajit 55 4 ; Vaspa Y #H (replaced by Dasabala-Kasyapa + 77 il 3 in Chinese
commentaries such as the Fahua yishu %3 Hi, T. 1721 [XXXIV] 509¢27-28, and the Da banniepan jing
shu KIVRERESE, T. 1767 [XXXVIII] 134b17-18); Mahanaman & 51 {2 F]; and Bhadrika £ . See Edgerton,
BHSD s.v. bhadravargiya. Ohnuma (1998) investigates the literary function of the group of five monks and
argues that “this use of the good group of five further highlights the parallel drawn between the bodhisattva's
gift of his body and the Buddha's gift of dharma, since the good group of five constitute the quintessential
recipients of the Buddha's gift of dharma” (p. 356).
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Figure 1. Kurita No. 269. From Gandhara. Private collection, Europe. The Buddha’s first preaching

of the Dharma in front of the five monks among other attendants.

Figure 2. Kurita No. 285. From Gandhara. Tokyo National Museum. The Buddha’s first preaching.
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If we take the context into account, it becomes abundantly clear that the sixth arhat
refers to none other than Sakyamuni Buddha himself.2! However, the fact that the five
recently converted monks share equal status with the Buddha seems somewhat surprising, as
it runs directly counter to the conventional placement of the Buddha and his awakened

disciples under two different rubrics—namely, “buddhas” and “arhats.”

Nevertheless, the “sixth arhat” is not a Theravamsa creation.”> When we consult the
Pathamabhanavaram section of the Vinayas of other sectarian affiliations, we notice that the
Buddha is mentioned as the sixth arhat in a remarkably consistent way over broad expanses

of space and time: in the Mahisasaka Vinaya,”® the Dharmaguptaka Vinaya,?* the

2l The episode of the six arhats is also noted in the Pali Vinaya commentary Samantapasadika: Tena kho
pana samayena cha loke arahanto honti ti paiicamiya pakkhassa lokasmim cha manussa arahanto hontiti
attho (Sp. v. 965). The commentary only explains five new arhats and regards it as a precondition that
Sakyamuni Buddha was the first arhat.

22 The misunderstanding and misapplication of so-called Theravada Buddhism in conceptual and historical
contexts have already been systematically elucidated by the papers collected in the book How Theravada is
Theravada? (Skilling et al. eds. 2012). In the following discussion, I consistently use “Theravamsa” to refer to
what we used to confidently call “Theravada Buddhism,” the Buddhist traditions that were first established on
present-day Sri lanka and then expanded into the pan-Southeast Asian area.

23 Cf. the Mahi$asaka Vinaya 570 2E 50 FIE 10 1 T. 1421 (XXII) 105a24-25: Fi A2 vLRE, FLbE—1]
s, RFMAEEE. B, A S ZEE. After (the Buddha) preached the Dharma, the five bhiksus
exhausted all outflows and attained the path of the arhat. At that time, there were six arhats in the world.

24 The Dharmaguptaka Vinaya, however, finds it necessary to explain who the six are and adds one more
sentence: U7} T. 1428 (XXII) 789b1-4: FIE, HEFRUILIER;, FILE—VIEROMIR, 15MmEmmne
o IR, MHRIASAE®E. HB T, Wk FE H A IEE AN, (At that moment, when the Buddha
preached the Dharma, the five bhiksus became liberated from all contaminated mind and attained the cognition
of liberation, which is free from hindrance. At that time, there were six arhats in the world, namely, the five
disciples and the Tathagata, Arhat, Samyaksambuddha as the sixth.)

*zhizhen % H. (“ultimately true”): According to Nattier (2003: 214), it is a translation of arhat mainly
utilized by Zhi Qian. According to her explanation, zhizhen derives from the expression zhenren B A , a
typically Daoist term that was borrowed by early Chinese Buddhist translators.

The Fo benxing ji jing i 247 42 88 (“Sitra of the Collected Past Actions of the Buddha”), commonly
believed to be affiliated with the same school, also claims that “at that time, there were six arhats in the world.
One refers to the Blessed One, and the other five were the five bhiksus. (T. 190 [111] 813c3—4: & A &y, thitt
A SRz, — 2 ikeE, FR I .)” However, how to properly understand the nature of this text is still a
controversial topic. The famous concluding lines of the Fo benxing ji jing lead most scholars to the conclusion
that this text is a collection of the Buddha’s biographical stories in the Dharmaguptaka school, sharing the same
textual nature with the Mahavastu in the Mahasanghika school and the Lalitavistara in the Sarvastivada school
(T. 190 [111] 932 al6-21: E T4 BLAR? B E1. BEG G ARAT A4 2 XS, 0 28 20 Bl 44 DR A8 2 KOHE il 0 3 Ak i
B Ty M R IR A, 2 AR AL R R AR 8 Bl A AT, JE Vb BRI A4 % B JE S AR 4). However, as Dr. Tournier
pointed out to me in a personal conversation, Durt (2004: 63) challenges the validity of sectarian affiliation in
the case of the Fo benxing ji jing as this text widely cites other biographies of the Buddha and therefore seems
to be synoptic in nature (cf. also Durt 2006: 63n.30; Tournier 2017: 7. Yuyama 2000:539 also points out some
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Millasarvastivada Vinaya(s), 2> and in texts belonging to the Sarvastivada tradition.?®

This is only the beginning of this phenomenon—the list of an equalized address
between Sakyamuni and his disciples in the Vinaya is continued. Not only is the Buddha
counted as one of the “six arhats,” but he is also included among the “two arhats,”?’ the

“seven arhats,”?® the “11 arhats,”?® and the “61 arhats” in the above Vinayas. In spite of the

connections between this text and the Mahavastu). The nature of this text is plausibly much more complicated
than we originally assume and definitely awaits new research. However, since several stories of this text in my
study indeed reveal a clear Dharmaguptaka feature (e.g. the story in T.190 [3] 861b12-c2 expresses a typical
Dharmaguptaka proposition which can be found in T. 1428 [22] 798b10-28), I temporarily place it into the
corpus of Dharmaguptaka texts in this dissertation.

23 The Sanskrit, Tibetan and Chinese versions of the Millasarvastivada Vinaya all feature similar comments.
In this text, Kaundinya was the first of the five to attain arhatship. Afterwards, the Buddha preached the
Dharma to the other four. “Having heard the Dharma, the other four people liberated their minds and attained
the fruit of arhatship. Then there were six arhats in the world, and the Buddha was the first [among the six].” 1}
AFR— VI B AR AL 9 T. 1450 (XXTV) 128¢10-12: G, HEERILYL. Befk I0ANSRILIAD, O
i, RERTARE R . Ry, HERIA SKAESE . 428 —. The Sanskrit version is also preserved: asmin
khalu dharmaparydye bhasyamane avasistanam paricakanam bhiksinam anupadayasravebhyas  cittani
vimuktani; tena khalu samayena paiica loke 'rhanto, bhagavams ca sastha iti (MSV, Sanghabhedavastu, Gnoli
1977-1978: 1. 139) The Tibetan version reads: de’i tshe dgra bcom pa Inga dang drug pa ni bcom ldan “das so
(D. 1, ‘dul ba, nga, 45b5).

26 Tt should be noted that the Shisong li, a Sarvastivada Vinaya preserved in Chinese, omits the “six
arhats” story. However, this Vinaya skips the whole biography of the Buddha—the part usually found as the
opening chapter in the other Vinayas—in which the story of first five disciples’ conversion is related. It is
possible that the idea of “the six arhats” was omitted for this reason.

A hagiography of the Buddha called Guoqu xianzai yinguo jing % 2 315 K & (Sitra on the Past and
Present Causes and Effects), possibly from the Sarvastivada school (Okumura 2013), does contain a reference
to this story, but the compilers immediately clarify the distinction between the Buddha and the five monks,
possibly in order to make it more palatable to their contemporary readers: T. 189 (IIT) 645al1: A&t i, A
BNBTEREE . BhOEEE, RAMGTE: WEEl, RAET: LBTHEE, 22857 (Therefore, six arhats
appeared in the world. Buddha the Arhat is the jewel of the Buddha. The Dharma-Wheel of the Four Noble
Truths is the jewel of the Dharma. The five arhats belong to the jewel of the sangha.”).

27T, 1450 (XXIV) 128b14-15: s, thf]AE ML, —2 e, —21F/40. The Tibetan parallel
reads: de’i tshe ’jig rten na dgra bcom pa gcig dang/ gnyis pa ni bcom ldan ‘das so (D. 1 'dul ba, nga, 44b6);
the Sanskrit: tena khalu samayena eko <loke> arhan bhagavams ca dvitiyah (MSV, Sanghabhedavastu, Gnoli
1977-1978: 1. 138).

28 Vin. i. 18: tena kho pana samayena satta loke arahanto honti; Mahi$asaka Vinaya: “#§ ¢, tHHH b
R 98 (T. 1421 [XXII] 105¢7-8); Dharmaguptaka Vinaya: “H I, {HRH-LEEE, 35 7A N, AL (T.
1428 [XXII] 790a2-3); MSV: JA I o, B LRI 4B, 428 — (T. 1450 [XXIV] 129b13); de’i
tshe ’jig rten na dgra bcom pa drug dang bdun pa ni bcom Ildan ’das so (D.1, 'dul ba, nga, 48a5); tena khalu
samayena sat loke arhantah, bhagavams ca saptamah (Gnoli 1977-1978: 1. 143).

2 Vin. i. 19. For the Mahi$asaka Vinaya, see T. 1421 (XXII) 106al-2. For the Dharmaguptaka Vinaya,
see T. 1428 (XXII) 790b28-29. For the MSV, see T. 1450 (XXIV) 130a3—4; Derge Kanjur, ‘dul ba, vol. nga,
51a4; Gnoli 1977-1978: 1. 147.

29



significant stylistic and doctrinal differences among those Vinayas stemming from the
ancient Sthaviras,' they each bear witness to the inclusion of the Buddha as an arhat,
together with his disciples. The high degree of conformity seems to suggest that the
ambiguity between buddhahood and arhatship was of great antiquity,>> perhaps even
predating the schism within the Sthaviras, because it seems implausible that those Sthavira
offshoots with divergent understandings of the significance of buddhas would have borrowed

a notion that conflicted with their own tenets.

The list does not simply end there. There are also cases in which Sakyamuni Buddha
was regarded as the “only arhat.” The Fo benxing ji jing # A 47 %48 includes two stories
with the same motif of seeking a real arhat in the world. In chapter 42 (‘& EL R H! 5 /1, “The
Renunciation of Suopiye”), a young boy named Suopiye % 2B} embarks on his journey to
seek real arhats. In this journey, he encounters Piirana Kasyapa & B A8l & and Nirgrantha-
jiiatiputra JE& ¥ T, but he soon realizes their incompetence, although these two masters both
claim themselves to be real arhats. The real arhat is, of course, Sa‘lkyamuni Buddha, whose

teaching is the real teaching of the arhat (% 7% 7%), and whose path is the authentic path of

3 Vin. i. 20. For the Mahi$asaka Vinaya, see T. 1421 (XXII) 106a4-5; For the Dharmaguptaka Vinaya,
see T. 1428 (XXII) 790c21-22. For the MSV, see T. 1450 (XXIV) 130a316-17; Gnoli 1977-1978: 1. 148.
Uniquely from the other Vinayas, the Dharmaguptaka Vinaya continues to count the Buddha among the 111
Arhats: B¢, AT — DT, hAE—+— (T. 1428 [XXII] 791a5-6). The Dharmaguptaka
hagiography Fo benxing ji jing lists up to 93 arhats: ;& /F§, R LU+ =FT4E 7 (T. 190 [111] 835a10-b22).
Cf. also the Pali commentary Dhammapada-atthakatha (Dhp-A. i. 87).

31 The Mahasanghika side is discussed separately in the third section of this chapter. In brief, the
Mahasanghika texts do not mention “the six arhats.” Nevertheless, the silence does not necessarily undermine
the antiquity of the ambiguity between buddhahood and arhatship. As my survey shows below, the ambiguity
between the achievements of buddhas and those of the disciples also crops up in the Mahavastu, and is
therefore not purely a Sthavira issue.

32 This methodology is coined “higher criticism” and criticized by Schopen (1997: 23-55) in the case of
the accounts of Kasyapa Buddha’s remaining physical body after his parinirvana. There, Schopen argues that
the agreement among the majority of the Vinaya texts (viz. the Mahasanghika, the Mahisasaka, the
Dharmaguptaka, and the Theravamsa Vinayas) reflects not an old pre-sectarian version, but a “later, revised
and conflated versions of an earlier tradition (p. 29).” The single variant account in the Milasarvastivada
Vinaya must have been older.

However, in the case of my discussion, it is hard to imagine that, if it is a “conflated” tradition, the notion
of the Buddha as the sixth arhat would have been unanimously adopted by all the offshoots of the Sthaviras,
since these schools, located in different regions, do not hold identical viewpoints concerning the nature of the
Buddha. It is unlikely that these schools would have borrowed a story that contradicted their own ideologies.
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the arhat ( 4% 7 1& ).>* The term arhat in this context means a man of perfect spiritual
awakening and supreme intellectual capability, and Sakyamuni Buddha was regarded as the
first to achieve such a state. In the same fashion, chapter 47, on the ordination of
Mahakasyapa (K # B K] 5% /), confirms again that Sakyamuni is the only arhat in the

world.?*

So far, in the cases I have listed above, the term arhat is not limited to its most common
referent, that is, the awakened disciples of Sakyamuni Buddha, but applies equally to

Sakyamuni Buddha and his disciples.?® There naturally looms a question: what does the

”TJ%Gm%%H%BM&GOiﬁﬁﬂéz“&émﬂ R HREE,  TRAR AR N BT A V3 K B
Pio WORREEERIEZ D, RAUEE. » MERIMBRE.: “REHE? RS ?’EE?E/% DA ? A5 N B
TEYELAAR? SRR S AR R 2L ﬁéé\%@ SEEEA? BN, BOREEIRS RIS R 4
A, SREMME. PR, =3 =K, BRAERKEGERBI R s AN JE g, mtte, 52
RV, NZREIE, HRME, 1RAEFhTEEE Y% (The goddess) spoke to Suopiye: "Suopiye, you are not
an arhat. You are not yet initiated into the path to arhatship and the teaching to arhatship. You don’t have a
correct order to pursue the teaching of the arhat." Then, Suopiye asked the goddess: “Who is this goddess?
Goddess, you are the present arhat, aren’t you? You have obtained the teaching to enter the path to arhatship,
haven’t you? Furthermore, you know the teaching of the arhat and can teach me (so that I can) achieve
arhatship, cannot you?” At that moment, the goddess answered Suopiye: “Suopiye! At the present time, the
Buddha, Tathagata, Arhat, Samyaksambuddha is now abiding at Varanasi, in the Mrgadava Grove, the Abode
of sages. That Blessed One himself is an arhat, one who has entered on the arhat path. Having understood
liberation by himself, he can then instruct others in the way to attain arhatship.”

34T. 190 (IIT) 866a16-25: WiIRF, FSAFEERIN O AEEMAH AR, BIReHAEBERGMAL, RIE5— A, #IH
S5, MAERT: “HRWAH KPR TR ? WAL FBE. » EiRmhs, HREARA b4
B, MERRR . ZRERMNEE. BTN, =F =R, BR, HERRPINURRG, HEESE =5
ZE . BN, BESKEIRMEE, FRRH, ®WoCiE, HIEVIH, SRR, SRREITNLE, AR
KIMBERE 2 N, 45 EE 44 . At that time, Pippalayana took his priceless white woolen clothing and
used it as his samghati (“patchwork robe”). He asked a person to shave his hair and beard, and spoke thus: “Is
there any great arhat in this world who has renounced secular life? I wish to follow him to renounce my secular
life and cultivate the path.” On that occasion, there was not yet any arhat except the Thus-Come-One-Tathagata,
Arhat, Samyaksambuddha. The Blessed One, at early dawn of that morning, had attained anuttara-samyak-
sambodhi. Thereupon, on that very day, Pippalayana Kasyapa also immediately renounced secular life at the
first flush of dawn, after the night had passed. Because Pippalayana Kasyapa was born into the great Kasyapa
family, he was known by the name Kasyapa in the world.

35 Similar cases can be widely found in the Pali texts, but it is neither possible nor necessary to give an
exhaustive list here. For instance, in the Akkosasutta of the Samyuttanikaya, the Buddha is addressed as an arhat
by Bharadvaja the Reviler (Pali, Akkosaka Bharadvaja) when the latter verbally abuses the Buddha: “The
surrounding people, including the king, believe that Gautama the recluse is an arhat. But still, the venerable
Gautama became angry!” (SN. i. 162: Bhavantam kho Gotamam sardjika parisa evam janati, Araham samano
Gotamo ti. Atha ca pana bhavam Gotamo kujjhati ti.)

Further instances are found in DN. ii. 83, 255; MN. i. 339; SN. i. 139, v. 159, 163; AN. ii. 21, etc.
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significance of arhat, a term referring even to the Buddha Sakyamuni, reflect?6

This question has already been answered from various perspectives by different
scholars. In her study, which includes virtually every occurrence of the term arhat in early
non-Buddhist literature and the Pali Canon, Horner proposes several levels of meaning for
this term. In some early non-Buddhist texts, an arhat was believed to be associated with
mystic powers (rddhi) or austerities;>’ in Jainism, arhats were understood to be tirtharikaras,
namely, the great Jain revealers. In the Buddhist context, as I. B. Horner summarizes,
arhatship, as reflected in the Pali texts, is equal to the state of nirvana, both of which terms
essentially indicate “the finality or accomplishment of perfection.”*® As she further explains,
the term arhat can be equally applied to both Sakyamuni Buddha and his awakened disciples
in Pali texts.?* In this sense, the Theravamsa tradition seems to lack a sharp dichotomy

between buddhahood and arhatship.

Horner’s observations concurs with the conclusions of Kotatsu Fujita (1975), who
reexamines the dichotomy between the path of buddhas and that of their disciples in
canonical texts outside of the Lotus Sitra. Fujita argues that in the earliest layer of the extant
Pali texts, liberation was one and the same for both buddhas and disciples. The distinction of

the “three vehicles” (viz. buddhayana/bodhisattvayana, pratyekabuddhayana, and

3 My aim is not to investigate the meaning of arhat in all its occurrences in early Buddhism—as has
already been done by Horner (1936) and Bond (1984; 1988)—but to determine the meaning of arhat in relation
to the term buddha.

37 Horner 1936: 75fT. In actuality, this understanding is also reflected in the aforementioned Suopiye Story,
in which the Buddhist understanding of arhat is contrasted with the non-Buddhist understanding. However, in
the Buddhist context, the quality that makes Sakyamuni the only arhat is his intellectual capability to answer the
questions asked by Suopiye, rather than any form of mystic powers.

3% Horner 1936: 104-105. The equation of arhatship with nirvapa finds solid canonical support. For
instance, in the Nibbanasutta and the Arahattasutta of the Samyuttanikaya, the meaning of nibbanam is
explained in exactly the same way as arhattam. See SN. iv. 251-2 = Eng. C.A.F. Rhys-Davids & Woodward
1917-1930: 1IV. 170-171. Another example is noted by Katz (1982: 2): the conventional formula used to
describe an arhat, namely, Khinda jati, vusitam brahmacariyam, katam karaniyam, naparam itthattaya (“Birth is
destroyed; the sacred life has been fulfilled; what has to be done has been finished; [there is] nothing beyond
after the present life”) is originally used to describe the state of nirvana.

3 Horner 1936: 73. There are several different definitions of arhat in the Pali canonical texts that can be
applied to both buddhas and their disciples. Another instance is found in the Mahassapurasutta of the
Majjhimanikdya, in which the term arhat is described as follows: “Evil, unwholesome qualities, those
connected with defilements, leading to further births, giving pain, having pain as its fruits, leading to birth,
aging and dying in the future, are far from him. It is thus that a monk is a perfected one” (MN. i. 280: arakassa
honti papaka akusala dhamma, sankilesika, ponobbhavika, sadara, dukkhavipaka, ayatim jatijaramaraniya.
Evam kho, bhikkhave, bhikkhu araham hoti).
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Sravakayana) barely existed in the Theravamsa school, but perhaps only took shape in
schools that were active in the North of India. This argument seems to be supported by the
discovery of the first/second century CE Gandhari Bajaur Vaipulya Sitra, in which the three

vehicles were explicitly proposed.*?

In his translation of the Dighanikaya (1899: 190-192), T.W. Rhys-Davids has already
observed that in this text, two concepts, namely buddha and arhat, were in a state of fusion.
Moreover, he even proposes to understand sambodhi as “attainment of arhatship” rather than
“attainment of buddhahood.” Sakyamuni, as Rhys-Davids asserts, was an arhat, and had all

the graces an arhat should have”:*!

So the phrases used to describe the mental crises in Gautama’s career are invariably
precisely the same as those used under similar circumstances of his disciples; and
this holds good both of his going forth, and of his victory and attainment of nirvana
under the Tree of Wisdom. Further than that, in long descriptions of Gautama—
such for instance as that in the Suttanipata, verses 153 to 167— all the epithets used
are found elsewhere applied to one or other of his disciples. The teacher never
called himself as Buddha as distinct from an [arhat]. When addressed as a Buddha,
or spoken of a such, by his followers, it is always doubtful whether anything more

is meant than an awakened Arahant.

The above view, widely shared by scholars, is clearly supported by the Pali texts. First of all,
we find common connotations among the terms tathagata, samyaksambuddha, and arhat.*
For instance, in the Kankheyyamsutta of the Samyuttanikaya, when asked by Mahanama the
Sakya about the life of tathdagatas (Pali tathdagataviharo), the Venerable Lomasavangisa

explained as follows:*’

40 Skilling 2012: 82 and 132n.65; Cruijsen 2014: 39; Schlosser & Strauch 2016: 98.
4 T.W. & C.A.F. Rhys-Davids 1899-1921: 1I. 2.

42 This assertion is strengthened by the observation that in the Agama/Nikaya texts, “buddha” as an
appellation for Sakyamuni mainly occurs in the vocative stock phrase “Bhagava araham samma-sambuddho
vijja-carana-sampanno sugato loka-vidi anuttaro purisa-damma-sarathi sattha deva-amnussanam Buddho

bhagava,” usually together with the appellation arhat.

4 SN. v. 327: Bhikkhii arahanto khindsava vusitavanto katakaraniya ohitabhdard anuppattasadattha
parikkhinabhavasamyojana sammadanind vimuttd, tesam ime paricanivarand pahind ucchinnamila
talavatthukata anabhdavakata ayatim anuppadadhamma.
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Monks! Arhats are those who have exhausted asravas (‘“outflows”), have
achieved perfection, have finished what ought to be done, have laid down the
burden, have reached the highest ideal, have destroyed the fetters of rebirth, and
have been liberated by means of perfect knowledge; for them, the five obstacles
have been abandoned, the root has been cut off, like a Tala tree without earth, and

not liable to come into existence in the future.

As we can discern from this dialogue, the two terms, tathagata and arhat, form a pair of
synonyms and are used interchangeably. In fact, the above passage is a formula that spreads
widely throughout the Pali Nikayas,** which no doubt reflects a common understanding of

being an arhat in the canonical Pali texts.

In addition, one Pali text provides us with a more straightforward case in which arhats
are called buddhas. In the Pali Samyuttanikaya, under the Arahantasutta section, it is stated
that they (viz. arhats) are buddhas (“the awakened”) in the world (Buddha loke anuttarati).
However, we should be aware that the definition of arhats given in its Chinese parallel is not
entirely in agreement with the Pali version. The Chinese parallel in the Madhyamagama, a
Sarvastivada text perhaps translated from Gandhari,*® differentiates arhatship from
buddhahood by distinguishing laukika (“worldly”) attainment from lokottara
(“supramundane”) attainment. Arhatship, according to this Sarvastivada text, is a supremely

high, albeit worldly, existence.*’ This information is noteworthy since it reflects how the

However, the Chinese parallel does not use the term arhat, but replaces it with the term tathagata here. It
is unclear whether the discrepancy is due to the different transmitted versions or occurred during the Chinese
translation, but we often observe that the Chinese texts are rigorous in maintaining a clear division between
arhat and buddha/tathagata. Cf. Za ahan jing #7548 T. 99 (1) 207b12-14: “Wn2k{E &, RAEZBCE
K, BTHARAS, W BT, EAER, BRI AL

“ DN.iii. 133; MN. i. 4, 141, 235, 339, 477, 490, 522, 523; ii. 43; iii. 4, 80; SN. i. 71; iii. 161, 193; iv. 124;
v. 144, 194, 205, 208, 302, 327, 328; AN. i. 144; iii. 358; iv. 361, 369, 371, etc. This list is by no means
exhaustive. Cf. also Katz 1982: 3.

45 SN. iii. 84.

46 Karashima 2017; von Hiniiber 1982; Enomoto 1986: 20.

47T.26 (1) 609c10-17: ZEIE G TEWZE, B35 -CEs, MBLHERIES. Jasm. Wi, 8«
TR, Al mUEOMIR. MRS, AR, <RAECH, RATC, PfEClH, AER
Ao "HIIME . HHRAE, *FImERE, DERERERTHRE —F, REAPH, 2% —. 22X £
B Rfm. 2. 2w, FEHRRTEES . (%i & and naizhi J5% correspond to the Pali word yavata which
appears twice in the SN. parallel.)

Translation: Fully learned noble disciples (*aryabahusruta) reflect in such way, practice seven categories

of the Path, and establish right consideration and mindfulness (*samprajana-smrti) in an unobstructed way.
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understanding of arhatship varies among different schools. The Chinese Madhyamagama
expression possibly demonstrates a tendency to depreciate arhatship in the Sarvastivada

tradition.

Besides being undistinguished from the terms tathdgata and buddhas, the term arhat is
also seen to be indistinct from the term samyaksambuddha in the Pali tradition. The

Arahamsutta of the Samyuttanikaya contains a section that describes arhats:*®

Arhats, samyak-sambuddhas, in the past, had a full understanding of things as
things really are; all of them had a complete understanding of the Four Noble

Truths as they really are.

Here, the term samyak-sambuddha (the fully awakened) functions syntactically and
semantically in apposition to the term arhat, and both refer to people who attain the highest

state of spiritual achievement.

Another case of ambiguity between arhat and samyak-sambuddha occurs in the context

Knowing and perceiving things as real (*yathabhiita-jiianadarsana), their mind is liberated from the outflow of
sensuality (*kamasrava), from the outflow of existence (*bhavasrava) and from the outflow of ignorance
(*avidyasrava). After liberation, they know they have been liberated: “My existence has been exhausted. My
pure practice has already been established. All my duties have been accomplished. I will undergo no rebirth
(Pali khina jati, vusitam brahmacariyam, katam karaniyam, naparam itthattaya).” They know this is real. If
there are sentient beings, as far as the nine abodes of beings (*nava-sattvavasah) up to the sphere of neither
ideation nor non-ideation, whose residual samskaras are the supreme of existence (Pali bhavaggam), among
these beings, even the best, greatest, supreme, utmost, most venerable, most marvelous are [still] arhats in the
physical world. Why? Because arhats in the world can gain tranquility and bliss.

As can be read between lines, arhats are still beings belonging to the nine abodes that constitute the three
realms of existence (i.e. kama-dhatu, ripa-dhatu, ariipadhatu). The text underscores this point later by calling
them “arhats abiding in the physical world” (“tH H1 fi] & 5 ), which implies that they are not abiding in the
supernatural realm.

Concerning the attainment of “neither ideation nor non-ideation” (Chin. f #H f& 48 j& | Pali
nevasannanasanndayatana), the Vimuttimagga explains that it is the highest realm that can be reached by
worldly beings (cf. Vm. 698-702 = Eng. Nanamoli 1979: 730-734 for differences between the attainments of
worldly beings [puthujjana] and noble beings [ariya-puggala]). This attainment, although supreme (cf.
*Vimuttimagga T. 1648 [XXXII] 418a8-422a28 = Eng. Ehara et al. 1961: 99-120; Vibh. 263-269 = Eng.
Thittila 1969: 344-351), will not lead people to complete deliverance because they cannot remove the root of
suffering (Gunaratana 1980: 262), and beings of this level are still subject to residual activities (xingyu 17 i,
Pali samkharavasesa; cf. Vibh. 263: nevasaiiiinasaiiii ti: tam yeva akificanida-yatanam santato manasikaroti
samkharavasesasamapattim bhaveti, tena vuccati neva-safiii-nasainii ti = Eng. Thittila 1969: 343).

48 SN. v. 433-434: atitam addhanam arahanto sammasambuddha yathabhiitam abhisambujjhimsu, sabbe
te cattari ariyasaccani yathabhiitam abhisambujjhimsu. Eng. C.A.F. Rhys-Davids & Woodward 1917-1930: V.
367 with my revision.
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of the first turning of the Dharma wheel. The Pali Ariyapariyesandasutta of the
Majjhimanikaya relates an encounter between an Ajivaka ascetic and Sakyamuni Buddha on
the latter’s way to seek his first group of disciples. When the Ajivaka asks the Buddha who
his teacher is, Sakyamuni responds that he is “the arhat in the world,” “the master

5>

unsurpassed,” and “the samyak-sambuddha, pacified with the nibbana,” implying that he

does not have a teacher.*’

In addition, the equation of the term arhat with the supreme ideal persists into the
commentary tradition. In the eighth chapter of the Kassapasihanadasutta of the Dighanikaya,

one sentence states:>?

There is no other state of blissful attainment in conduct and heart and mind that is,

Kassapa, higher and sweeter than this.

In the commentary, Buddhaghosa explains that “imaya (this [attainment])” here means

“arhatship”:>!

By ‘this,” he [the Buddha] means arhatship. For the doctrine of the Exalted One has

arhatship as its end.

If the states of being an arhat and being a buddha are not radically distinguished in these
texts, how should we then approach the difference between the Buddha and his enlightened

disciples in the Theravamsa tradition?>? One Pali text also directly addresses this issue. The

4 MN. i. 172: na me dcariyo atthi, sadiso me na vijjati; sadevakasmim lokasmim, natthi me patipuggalo.
Aham hi araha loke, aham sattha anuttaro, eko’mhi sammasambuddho, sitibhiito "smi nibbuto.

Translation: “For me, there is no teacher. No one is equal to me. In the world together with its gods,
nobody equals me. I am the arhat in the world, and 1 am the master unsurpassed. Alone, I am perfectly
awakened, pacified with nibbana 1 have attained.”

O DN. i. 74: Imdya ca, kassapa, silasampadaya cittasampadaya paiiidasampadaya aiiia silasampada
cittasampada panndasampada uttaritara va panitatard va natthi. See also T.W. & C.A.F. Rhys-Davids 1899—
1921: 1. 236-7.

SUSv. ii. 358: Idam arahattam eva sandhaya vuttam; arahatta-pariyosanam hi bhagavato sasana. See also
T.W. & C.AF. Rhys-Davids 1899-1921: 1. 237.

52 Another way to approach this issue is the 18 avenikas (s.v. BHSD).
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Sammasambuddhasutta of the Samyuttanikaya explains the very difference between the

Buddha’s awakening and that of his disciples as follows:>

Now, monks! What is the difference, the distinction differentiating a tathagata,

arhat, perfect buddha, from a monk who is liberated by wisdom? [...]

Monks, a tathagata, arhat, perfect buddha is the one who has brought about the
way of arising that had not arisen before; the one who has created the way not
created before; the one who has proclaimed the way not proclaimed before; the
knower of the way, the one acquainted with the way, the one skilled in the way.
Now, monks, sravakas are living as the followers of the way, going after him. This,
monks, is the difference, the distinction distinguishing a tathagata, arhat, perfect

buddha, from a monk who is liberated by wisdom.

As indicated by the citation, the difference between the Buddha and sravakas lies not in their
destination, but their course. The Buddha initially created and inaugurated the “way,” and all
the $ravakas followed his way to awakening. Sakyamuni, the founder of Buddhism, was the

teacher and guide of his disciples and of course occupied a unique and irreplaceable position.

From another perspective, we can perceive the ambiguity between the state of being a
buddha and that of being an arhat from the stock epithets (viz., tathagata, arhat,
sammabuddha, and so forth) that belong to buddhas.>* The fact that arhat is frequently a part
of a buddha’s epithet® is used by Ruegg to question the antithesis between arhatship and

33 SN. iii. 65, 5-6; 66, 10-11: Tatra kho, bhikkhave, ko viseso ko adhippayaso, kim nanakaranam,
tathagatassa arahato sammasambuddhassa panniavimuttena bhikkhuna ti? ...

Tathagato bhikkhave araham sammasambuddho anuppannassa maggassa uppadetd, asanjatassa
maggassa saiijanetd, anakkhdatassa maggassa akkhata, magganiii, maggavidii, maggakovido. Magganuga, ca
bhikkhave, etarahi savaka viharanti paccha samannagata. Ayam kho, bhikkhave, viseso, ayam adhippaydaso,

idam nanakaranam tathagatassa arahato sammasambuddhassa panniavimuttena bhikkhuna ti.

T.99 (I1) 19¢3—c10: LL ! sk, JE. SFIEEE, BIgdEiin, AezEa? wok, . FiEE, Kk
R, REEEE, B REAR, RSRREBHEER, WiXstik, SR, WIES. WL,
FikR. A BB JUE. R R4k, 8. LIER, REWE, KATA, iE. SR0E. 5
W, WG, 1ERERUH RO . WURARIENE. REEEE, AW, BEER

4 For a study of the metrical formulas of a buddha’s stock epithets, see Bechert 1988.

35 Moreover, Buddhis texts also contain a self-conflicting tradition concerning how to properly address the
Buddha, which hints that the status of the Buddha must have gone through a rising in historical development.
To be specific, in Pali Nikayas, Sakyamuni’s interlocutors used to address him “samano Gotamo” more
frequently than as “Buddha.” This observation, however, contradicts a statement found in the Majjhimanikaya
that, after awakening, Sakyamuni instructs his first five disciples that a buddha should not be addressed by his
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bodhisattvahood/buddhahood.>®

In sum, the common notion of “six arhats” as found in the Sthavira offshoot
traditions—namely, Theravamsa in particular and sporadically in Dharmaguptaka,
Mahisasaka, Sarvastivada and Milasarvastivada schools—suggests an ancient tradition in
which Sakyamuni and his disciples were believed to have attained the same ultimate goal.
Although not all Sthavira offshoots preserved and accepted this kind of ambiguity in their
later development, the Pali traditions nevertheless inherit it, approaching Sakyamuni’s
distinction primarily by means of his position as the founder and the first teacher of

Buddhism, rather than through the attainment of a higher liberation.

If Sakyamuni can be called an arhat and attain the same level of awakening as his

disciples, can his enlightened disciples likewise be called buddhas in the early Buddhist texts?

1.2 Plural “buddhas”

The preceding section mainly discusses the historical ambiguity between the concepts of
buddha and arhat based on the consideration of whether Sakyamuni can be considered as an
arhat. The following section addresses the matter from the opposite angle: whether arhats—
awakened disciples—can be regarded as buddhas. As my evidence demonstrates, the

ambiguous usage also applies in this direction.

Although the Buddha’s disciples, even those as eminent as Sariputra, are only

acknowledged to be arhats,”’ there indeed exist some cases in which the term buddha has a

personal name, nor by the term avuso, but rather by the terms “arhat,” “tathagata” or “perfect buddha.” (MN. i.
172 = Eng. Horner 1954-1959: 1. 215: ma bhikkhave tathagatam namena ca avusovadena ca samudacarittha.
Araham bhikkhave Tathagato sammabuddho.) Another common term to address the Buddha, bhante (e.g., DN.
ii. 97, 98; MN. iii. 253), is also frequently applied to the Buddha’s disciples in Pali and BHS texts.

% Ruegg 2004: 8: “Secondly, even if ‘Arhat’ and ‘Bodhisattva’ appear as contrastive, antithetical, terms
and if the types of persons referred to by these two expressions are not only distinct but opposable, it has
nevertheless to be recalled that arhant—alongside bhagavant and samyaksambuddha—is a regular and
altogether standard epithet of a buddha. In other words, it cannot correctly be held that, in all circumstances, the
ideal of arhatship is antithetically opposed to (and even contradictory with) that of bodhisattvahood or
buddhahood. This well-established and essential fact is sometimes lost sight of in discussions of the denotation
and connotations of the terms Bodhisattvayana and Mahayana.”

Ruegg (ibid., 8n.9) further points out a word such as *arhad-yana has never been attested.

57 As Fujita (1958: 378) notes, “Hi[E & 2K & AV I GEOHETRE = — v TR LI LIEEA., 7
oy NEE-M BEHAKE - REH5E T LOTEDHZUNE b Rz 2w =L
DFRFENEBERE LD Z22) 2B THO AN T D 2HE D THiZ% O T & % (Terms such as buddhas
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broader range of referents. Nakamura (1968; 1996: 18—19) argues on more than one occasion
that the use of the title buddha was not restricted to Sakyamuni in the early history of
Buddhist, but applied to any person who attained spiritual and religious achievement.
Namikawa (2005: 24-36) provides more convincing research with concrete evidence in
support of such a broad range of referents in Pali texts—not only referring to Sakyamuni or
other buddhas of the three times but also the chief disciples of buddhas. As Namikawa’s
work is published in Japanese, it is worthwhile to introduce his discoveries in the process of

building my own thesis.

In this research, Namikawa lists the possible cases in which buddhas’ epithets, viz.
buddha, tathagata, sugata, buddhasettha, and anubuddha, can denote the Buddha’s
awakened disciples.® One especially convincing piece of evidence comes from the

Suttanipata, a text believed to preserve some quite old information in Buddhist literature:>

A bhiksu should indeed not wander at the wrong time but should wander into a
village for alms at the right time. For attachments attach to the one wandering at the

wrong time. For that reason, buddhas do not wander at the wrong time.

Based on the context, the term “buddhas” in the plural form is just another way of addressing
bhiksus—possibly limited only to these awakened monks—who traveled around seeking
alms. No obvious connection can be established with the so-called buddhas of the three times.
This supposition is supported by its commentary, the Paramathajotika, in which the
“buddhas” are precisely described as the noble ones who are awakened to the Four Noble

Truths.%°

In another compelling piece of evidence offered by Namikawa, the referents of the term

and fathagatas in the plural form are very common in the Nikayas, and they furthermore represent the
awakened people, the ideal personality, in general; however, there are extremely few examples in which they
are seemingly used to indicate, in particular, specific persons apart from the buddhas of the three times). ”

8 Some of the cases Namikawa lists carry equivocal connotations and cannot be used as convincing
evidence here (e.g. Sn. No. 351; Th. No.3, No. 679, No. 1271, No. 1246; SN. i. 110, etc.). Therefore, I choose
not to discuss them in the main thesis body.

% Eng. Norman 1992: 42. Sn. ii. 68, No.386:
no ve vikale vicareyya bhikkhu, gamani® ca pindaya careyya kale;
akalacarim hi sajanti sanga, tasma vikale na caranti buddha. (gaman: DPG carin)

0 Paramatthajotika 11 (Smith 1916-1918: i. 374): buddha tasma, ye catusaccabuddha ariyapuggala.
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buddha can also be directly identified as the principal disciples of the Buddha. As recorded
in the Udana, the Buddha pronounced the following verse to applaud his principal disciples,

and Sariputra, Maudgalyayana, and Mahakasyapa were among them:®!

Those who have already exhausted the evil dharmas continuously conduct
themselves in the correct ways; those buddhas whose fetters are destroyed are the

true brahmins in the world.

Namikawa’s close reading of the referents of the term buddha is constructive and insightful:
his scrutiny demonstrates a high possibility that our past reading of buddha is oversimplified

and biased in certain cases.

In fact, the above interpretation of buddha is precisely confirmed in Dhammapala’s
Theragatha commentary, which was composed approximately one thousand years after the
Pali Theragatha itself was produced. In verse 280 of the Theragatha, the plural form
tathagate occurs: ma puranam amanfittho, masadesi tathagate; sagge pi te na rajjanti kim
anga pana manuse (Th. 34, No. 280).%> According to the commentary, fathagate precisely

denotes noble sravakas (tathagate, ariya-savake; Th-A. ii. 117).9

As another example, in verse 1205 of the Theragatha, Mara was admonished as follows:
evam eva tuvam Mara asajja nam tathagatam, sayam dahissam attanam balo aggim va
samphusam (“Even so, Mara, having assailed a tathagata you will burn yourself, like a fool
touching fire”).** But “Tathagata” here, as the commentary explains, is ariya-savakam, the

noble sravaka.%

Moreover, in verse 1207, the term buddha also occurs: Mara nibbinda buddhamha

asam ma kasi bhikkhusu (“Keep away from a buddha, Mara; place no hope in bhikkhus”).%

' Ud. i. 4, No. 5: bahitva papake dhamme ye caranti sada sata; khinasamyojana buddha te ve lokasmim
brahmana 'ti.

2 Eng. Norman 1969: 33: “Do not think much of bodies; do not offend the Tathagatas. They are not
interested in heaven; how much less in human existence?”

 In fact, C. A. F. Rhys Davids (1913: 179) has noticed this explanation but K.R. Norman (1969: 176) just
discards it because he does not see a particular reason to accept the “unusual” interpretation of tathagatas as
“Sravakas.”

% Th. 107, No. 1205 = Eng. Norman 1969: 110. Cf. also de Jong 1972: 299-300.
5 Th-A. iii. 179, No. 1205: Tathagatam ariya-savakam. Cf. Norman 1969: 288.
% Th. 107, No.1207 = Eng. Norman 1969: 110. Cf. Norman 1969: 288.
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In the same fashion, buddha here is interpreted by the commentary as a Buddhist sravaka
who has realized the Four Noble Truths, rather than Sakyamuni Buddha: nibbinda
buddhamha ti catu-sacca-buddhato Buddha-savakato nibbinda (“to keep away from a
buddha, that is, to keep away from the one who has realized the Four Noble Truths, the
Buddha’s disciple”; Th-A iii. 179, No. 1207).®” Although Norman did not accept this
interpretation in his translation, the above evidence at least informs us that in the late period
of the Theravamsa school, there still existed an interpretative tradition in which epithets such

as buddha and tathdgata were also used to denote the disciples.

Further evidence is found in this commentary. One compound, sugatavara, occurs in
verse 305, and Dhammapala offered two interpretations for it:%° one is sugatassa varassa;
the other, sugatesu varassa Sammasambuddhassa. While K.R. Norman tends to accept the
first interpretation (“the best of the well-farers”) of sugatavara, de Jong argues for reading
the compound as a karmadharaya, meaning “the best/supreme sugata.” The reason de Jong
refuses the second interpretation is that “it seems unlikely that the Buddha would have been
considered the best of buddhas” (de Jong 1972: 300). In other words, de Jong simply
understands the plural form sugatesu as “multiple cosmic buddhas,” and believes that this
expression would create a hierarchy among buddhas, which raises theological problems.
However, if we know that Dhammapala sometimes explains buddhas as sravakas, the second
interpretation becomes also possible: “sugatesu varassa Sammdasambuddhassa” means “of
the fully awakened one, who is the best among those who are faring well.” The Buddha is
just merely compared with his awakened disciples, and no hierarchy among buddhas is

implied there.

70 for which

The same consideration applies to another term, buddhasettha,
Dhammapala also offers two explanations: (1) Buddhassa sambuddhassa tato eva sabba-

satt'uttamataya setthassa; (2) Buddhanam va savaka-buddhadinam setthassa.”' The first

7 See also Norman 1969: 288.

% Th. 35, No. 305: dhamme thita sugatavarassa savaka niyyanti dhira saranavaraggagamino = Eng.
Norman 1969: 35: “Standing in the doctrine of the best of the well-farers the disciples are led on, firm, going to
the top of the best of refuges.”

% de Jong 1972: 300. Th-A. ii. 129.

70 Namikawa 2005: 26-27. The Chinese parallels always render this term “#13K” (e.g. T. 99 [II] 363al =
SN. i. 209).

"'Th-A. 50. Th. 23, No. 175.
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explanation means “of the Buddha, the fully awakened, who is the best among beings,”
while the second reading is “of the best of the awakened ones (buddhas), (the best) of
Sravakas and buddhas.” In the second interpretation, sravakas are also called buddhas.
However, it is not clear to me whether Dhammapala’s interpretation of buddha as sravaka
was an ancient legacy transmitted to him, or was created by him under other, unknown

circumstances.

If the awakened disciples as a collective group can be called buddhas in the plural, can
an individual monk be called a buddha after he attains awakening? In rare instances, we find
such usage. In the Jain text Isibhasiyaim, one figure named Satiputta/Saiputti is addressed as
buddha, arhat According to Nakamura, Satiputta should be a Middle Indic form of
Sariputta, who should be identified with Sariputra the Buddhist monk.” This Jain reading
may reflect [memory of] the position of Sariputra in contemporary Buddhist society. Another
piece of evidence comes from the Pali text Dasa-bodhisatta-uddesa, possibly composed by a
Cambodian Buddhist at a late date.” In this text, Sariputra engages in a conversation with
Maitreya, in which the latter figure consistently calls Sariputra the King of the Dharma

(dhammardja), the same epithet applied to Sakyamuni.”

In addition, in the Pali text Apadana, Mahaprajapati, Sakyamuni’s aunt and foster-

mother, is treated almost like a female counterpart to the Buddha. In Walters’ analysis

72 Schubring 1942: 543-545; 1974: 8, 10, 84-88.

* Nakamura 1966: 458-459. Nakamura’s argument for this identification is based on the following
evidence: 1. Satiputra can be the Prakrit variation of Sariputta; 2. The text emphasizes that Satiputta was a
buddha and arhat; 3. After Satiputra, the text immediately mentions Samjaya, the same name for Sariputra's
previous non-Buddhist teacher. On the basis of this text, Nakamura further proposes that there existed one
school headed by Sariputra rather than Sakyamuni, and that the cult of Sakyamuni was a later development in
the Buddhist history.

74 Martini 1936: 287: “Aucun de ces manuscrits ne nous fournit d'indication au sujet de la rédaction de
l'original, de la date des copies, des noms des scribes. Cependant il y a toutes les raisons de croire que l'auteur
est Cambodgien. Cet ouvrage de basse époque contient a foison des négligences, des libertés et des fautes qui
trahissent 'origine indochinoise de l'auteur et des copistes.” The exact date of composition of this text is still
uncertain.

75 See Martini 1936: 297-336. It is worthwhile to mention a Singhalese text named Dasa-bodhisatta-
uppattikatha, which is most likely of the same origin as the Cambodian text. However, in the modern
publication of this Singhalese text, Sariputra’s epithet Dhammardja does not occur. This might be a
consequence of the multiple reproductions it underwent in the course of its transmission, or perhaps due to its
1926 redaction. With respect to this point, Martini (ibid., 291) said: “Cependant C¢ (the Dasa-bodhisatta-
uppattikathad) et K (i.e. the Dasa-bodhisatta-uddesa) offrent deux divergences particuliérement notables. Dans
le dernier, Sariputta regoit le titre de Dhammardja, et c'est de la bouche méme du Buddha. C® a reculé devant
cette hérésie et supprime la qualification non conforme a l'usage des Ecritures palies.”
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(1993), Mahaprajapatt attained not the state of nibbana but parinibbana, and the description
of her death can be interpreted as an imitation of the Buddha’s death. Walter further lists
many descriptions common to both Mahaprajapati and Sakyamuni. Gotami, as
Mahaprajapati is addressed in the Gotami-apadana, specifically connotes that Mahaprajapati

is a female equivalent of Sakyamuni.”s

As the above discussion demonstrates, in the early Pali literature, the term buddha could
serve as a general indicator for people who have attained awakening, which is indeed its
most basic meaning as a derivative of the root Vhudh.”” The Agamas in Chinese do not
preserve much evidence of this kind. But this is not surprising: as far as evidence suggests,
the Agama translations in Chinese came from Northwest India, and the Buddhist schools
there (e.g., Mahasanghika and Sarvastivada) had a well-established tradition that maintained

the transcendental nature of buddhas.”®

The notions of the Buddha being the sixth arhat and his disciples being buddhas are two
sides of the same coin: they collectively reflect the historic ambiguity between the states of
buddhahood and arhatship, which is sporadically preserved in texts of various affiliations.
Terms such as arhat and buddha all have undergone significant semantic shifts, alongside

the systematization and elaboration of Buddhist ideologies in the course of their long history.

1.3 The Mahavastuw’s uncommon usage of “buddha”

We now turn our attention to the Mahasanghika sources. Neither the Chinese Mahasanghika
Vinaya Mohe sengqi lii B &7 fi #ikf# nor the Mahasanghika-Lokottaravada Mahavastu™
mentions the story of “six arhats.” However, the silence of the Mahasanghika sources does

not necessarily exclude the possibility that the ambiguous usage of “buddha” and “arhat”

76 See Walters 1993: 371-375.

77 We have to admit that there are many cases in which buddhas in the plural indicates the buddhas of the
three times. Such descriptions are located within numerous texts, e.g., Sn. 108 = Eng. Norman 1992: 64; Dhp.
xiv. 51-52, No.181-185 = Eng. Norman 1997: 28; Dhp. xiv. 54-55, No. 190, 194-195 = Eng. Norman 1997:
29; Ud. iv. 43 = Eng. Masefield 1994: 7; Ud. v. 49 = Eng. Masefield 1994: 89; Ud. v. 57 = Eng. Masefield
1994: 101; Ud. v. 72-73 = Eng. Masefield 1994: 144-146; SN. i. 139; J. No. 159, No. 415, 479, 500, 514; Th.
26, No. 204; Th. 53, No. 509; Th. 79, No. 829.

8 In the Sarvastivada texts, for instance, the Abhidharma-mahavibhasa, the dharmakaya (“dharma body™)
of buddhas is transcendental and completely without asravas, while the ripakaya (“form body”) of buddhas
can contain asravas (T. 1545 [XXVII] 392a3—c6).

7 On the nature of this text and its date of compilation (the composition was closed by ca. the sixth
century), see Tournier 2012a: 95.
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could have predated the schism between the Sthaviras and the Mahasanghikas, considering
that the absence of testimony can be explained in several ways. The most apparent reason is
that the Mahasanghika Vinaya(s) may not contain a counterpart of the Skandhakas that is
found in the Vinayas of the Sthaviras, and therefore may skip the story of Sakyamuni’s first
conversion of disciples.? An additional possibility is that the expression “the six arhats” was
intentionally avoided at a later time. To be specific, the Mahasanghika monks, especially
those belonging to the Northern schools represented by the Lokottaravadins, might have
intentionally omitted the relevant information because they held a more radical view
concerning the transcendental nature of the Buddha.®! Their belief in a “supramundane
buddha” led to an “exaltation of the Buddha corresponding with the lowering of the status of
the arhat.”$? Nevertheless, as my ensuing survey shows, the ambiguity between the terms

arhat and buddha is not purely a Sthavira issue, but also appears in the Mahavastu.

One case of ambiguity in the connotations of the terms buddha and bhiksu is found in
the Mahavastu. In the chapter “Questions of Sabhika (Sabhikasprasna),” Sabhika asks
Sakyamuni: “What should one attain to be called a monk? How does one come to be gentle,
to be disciplined and to be called a buddha?”®® Sakyamuni answers those questions in

sequence:

80 The textual organization of the Mahasanghika Vinaya is radically different from that of the Vinayas of
the Sthavira traditions, a fact that has been widely observed by Buddhist Vinaya scholars (e.g. Frauwallner
1956: 198; Clarke 2004: 78; 2015). When reexamining the proposal of Frauwallner (1956) with regard to the
structural differences between various Vinayas, Clarke (2004) advances a hypothesis that the structure of the
Mahasanghika Vinaya and the Sthavira Matrkas are similar. As such, Matrkas might have represented a core
Vinaya text that predated the development of sectarian literature.

81 On the studies of the Northern and Southern schools of the Mahasanghikas and their respective views,
see Nattier & Prebish 1977: 258-264.

82 Williams 1989: 18.

8 Eng. Jones 1949-1956: III. 395 with my revisions = Mvu. iii. 395: kimpraptam ahu bhiksunam,
“suvratam kim katham ca dantam ahu, buddho ti katham pravuccati. suvratam®. Jones argues that it is an error
for saratam, “being gentle and mild,” based on the Pali Suttanipata parallel sorata. See Eng. Jones 1949-1956:
III. 395n.1.
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The one who, through the path created by himself, completely attains liberation and
overcome all doubts, who knows nonexistence and existence, who, having finished

his life in the world, destroys further existence, is a monk.%

Ever patient and mindful, he never harms anything in the world. Having
crossed (the stream), this mendicant is immaculate. Not being excessive, he acts

gently. %

He has developed his faculties both inwardly and outwardly in the world;
having penetrated this world and the world beyond, he watches his time: he is

cultivated and disciplined.

The one who has destroyed all the fancies, sufferings in the transmigration and
disappearance and reappearance of lives, who has exhausted stain, passion, and

blemish and has reached the end of life, is called a monk.%’

In light of the answer given to each question, there is essentially not much difference
between the four concepts. The above verses may not reflect the typical Mahasanghika
position but are probably a vestige of a more ancient idea shared by texts of different
sectarian affiliations. The interchangeable usage of the terms bhiksu and buddha highlights

their indistinguishable connotations. %

8 Eng. Jones 1949-1956: III. 395 with my revisions = Mvu. iii. 395: padyena ‘%krtana atmand,
abhinirvanagato vitirnakamkso; vibhavam ca bhavam ca jiiatva loke, usitavam ksinapunarbhavo sa bhiksuh.
krtana.

85 Eng. Jones 1949-1956: II1. 395 with my revisions = Mvu. iii. 395: sarvatra-upekso smrtimam, na ca
so himsati kamci loke, tirno sSramano anavilo, utsanno yo na karoti ‘asravam. 1 accept Jones’s reading ‘asrava
as sirata, as mentioned in above n. 83.

8 Eng. Jones 1949-1956: III. 395 with my revisions = Mvu iii. 395-396: yasyendriyani bhavitani,
adhyatmam vahirdha ca loke, nirvidhya imam param ca lokam, kalam raksati bhavito danto. The Pali parallel
of kalam raksati is kalam kamkhati, “abides one’s time; waits for death.”

8 Eng. Jones 1949-1956: III. 395 with my revisions = Mvu. iii. 396: kalpani vikirya kevalani,

samsaraduhkhani ‘catipapatam, vigatamalam virajam anamganam, praptam jatiksayan tam ahu bhiksum.

‘catiipapatam: Based on the Pali Suttanipata parallel (BHSD s.v. upapada), 1 take this as an error for
*cyutopapatam (Skt. cyuti-upapata). Moreover, in his English translation, Jones reads “jatiksayantam” as
“jatiksaya-antam,” which I instead understand as “jatiksayan tam.”

8 The parallel of the above verses in the Suttanipata (Sn. 94-95 = Eng. Norman 1992: 57) is as follows:
kappani viceyya kevalani, samsaram dubhayam cutipapatam, vigatarajam ananganam visuddham, pattam
Jjatikkhayam tam ahu buddhan ti.
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There are also cases in which buddhas are not sharply distinguished from
pratyekabuddhas. In the Malini chapter of the Mahavastu, a pratyekabuddha goes to a
village for alms but earns nothing. Having seen what occurred, a villager deplores that
people are so ignorant that they do not even venerate this awakened one. Here, the
pratyekabuddha is addressed as a buddha, sambuddha, tathagata, and bhagavat, all of which
are common epithets of buddhas.?® Then, the villager persuades other people to make
offerings to the pratyekabuddha, who thereafter enters nirvana. Subsequently, the villager

builds a stiipa and performs various offerings to the pratyekabuddha.

8 Mvu. i. 303-304: pratyekabuddho gramam pindaya upasamkrame, yathadhautena patrena tato gramato
niskramet. tam enam gramiko drstva sambuddham idam abravit: “kifici arogo bhagavam labhyate
pindayapanam?” tato 'sya bhagavan patram gramikasya pranamaye, na catra adarsi bhiksam daurmanasyam
gramikasya 'bhiut. “andhabhiito ayam loko mithydadystihato sada, etdadrsam daksinivam na pijenti
yatharaham!”

gramantam upasamkramya sthihitvana catuspathe, “avidhavidham” ti krandati tato sannipate jandh.
mahdjano samdagatva istriyo purusa pi ca, gramikam upasamkramya: “kim karoma avidhavidham ti?”

gramiko aha: “yam niinam koti yusmakam na samvibhagarato jano, eso hi etasmim gramasmim eko
bhiksu vihanyati.

i

gramikasya vacanam Srutva sarvo gramo sa-istriyo, sarayaniyam karensu sambuddhasya punah punah.

tam enam gramiko vaca sabharydako saputrako. sarvasukhaviharena nimantremi tathagatam. gramikasya
svaka dhita Sucivastra suvasand, acaragunasampannd upasthiva tathagatam.

gramikasya prasadena tasmim gramasmim suvrato, sambuddho parinirvayi rsi ksinapunarbhavah. tam
nirvrtam dhydayetvana stipam karesi gramiko, nrtyavaditagitena pijam karesi maharsino.

My rendering is based on Eng. Jones 1949-1956: 1. 253-254 with revisions:

A pratyekabuddha went to a village for alms but left with his bowl as clean as when it was washed. A
villager saw this and spoke to the perfect buddha: "What alms for sustenance has this healthy blessed one
received?" The blessed one held out his bowl to the villager. Then, after the villager saw no alms there, he
became distressed. “This world is always blind and is ruined by wrong belief! Men do not pay homage to such
a person who is worthy of offering!”

Coming to the edge of the village, he stood at a crossroad and shouted “Ahem! Ahem!” to assemble people.
After a large crowd of people, both women and men, gathered together, they approached the villager and asked:
“What should we do to comfort (you) (after your exclamation) ‘Ahem! Ahem!’?”

The villager said: “You are groups of people who do not delight in sharing a portion. For now in this
village there is a mendicant who is suffering!”

After they heard the villager’s words, all the inhabitants of the village, including women, showed
hospitality to the perfect buddha again and again. The villager, with his wife and children, spoke to him: “I
invite the tathagata to live wholly in comfort.” The villager’s own daughter, well-dressed in clean clothes,
virtuous in her conduct, approached the tathagata.

Because of the kindness of the villager, the virtuous one, the perfected buddha, the seer who has
exhausted further existence, entered parinirvana. After his death, the villager cremated him, built a stipa and
made an offering to the great seer with dance, music and song.
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On another occasion, two boys encounter a pratyekabuddha whose remarkable
deportment is described in almost the same way as that of the Buddha, and the offering made
to him likewise generates exceptional merit.”® Nevertheless, there is one significant
difference between the pratyekabuddha and the buddha implied in this case, namely that the
pratyekabuddha does not preach the Dharma here.”!

As an additional piece of supporting, albeit circumstantial, evidence, the Mahavastu
preserves relics of the non-Buddhist usage of epithets that are usually applied to Sakyamuni.
This is found in the KinnarT chapter, in which the term bhagavat is not confined to the
Buddhist context, but used to address Vedic seers.”? This piece of evidence recalls the
aforementioned Jain text Isibhdasiyaim, in which the Jain sages are addressed with the
appellation “buddha.” It is already widely known that terms such as “buddha” and
“bhagavat” were not the innovations of Buddhists, but conveyed a more general meaning

before they became particular terms for Sakyamuni and other cosmic buddhas.

Finally, it should be conceded that, with respect to depictions of the figure of
Sakyamuni, the Mahavastu contains rich disparities compared to the early Pali Nikayas and
Chinese Agamas. While the Pali and Chinese texts include much information about

Sakyamuni’s mortal limitations—for instance, his backaches and old age—the Mahavastu

0 1t is the Gamgapala-jataka, in which two poor boys were impressed by the noble deportment of one
pratyekabuddha and thus offered food to him. Having accepted the alms, the pratyekabuddha flew through the
air, and the two boys took this opportunity to make vows that came true in their next lives. A verse is inserted
afterward:

“Because any offering is not insignificant, as long as [made] with a pure mind, to tathagatas, perfect
buddhas or the disciples of buddhas” (Mvu. iii. 183: na hi cittaprasannena svalpika bhavati daksina, tathagate
ca sambuddhe ye ca buddhana sravaka).

%! This recalls the famous saying that the pratyekabuddha refuses to preach the dharma. Barely found in
the early Pali Nikaya and Chinese Agama, this idea should have been more prevalent among the Sarvastivadins
and the Mahasanghikas. Cf. the Sarvastivada Abhidharma-mahavibhasa (T. 1545 [XXVII] 905¢7-906b15) and
the Abhidharma-kosa (T. 1558 [XXIX] 64b9-12: 5%, HEGFHEEH, WHNEE. DREEHA,
AN, TERE S AT ? e B ERETE, AN S R ); the Shouxinsui jing S ¥ %4, a
Mahayana parallel of the Pavaranasutta of the Pali SN (T. 61 [I] 858b4—5: k3 fiE by, M5k M0 T, Miln
AR, AN ERTE; of. Iwamatsu 2001). The rare occurrences of this saying in Chinese Agamas include the
one in the *Ekottarikagama (T. 125 [11] 676c18-19: 37 Sk, MpR T, SR, AR,

%2 Mvu. ii. 95-96: yena bhagavantah purastimadaksinapascimottardye disaye rsayo caturdhyanalabhino
pamcabhijia maharddhika mahanubhava antariksacaras tan aham yajiiavate nimantrayami = Eng. Jones
1949-1956: 1I. 92-93, with my revisions: “To the sacrificial enclosure I shall invite the seers, the blessed ones
in the directions of east, south, west, and north, who have attained four meditations and five supernatural
knowledges, who possess great magic and might, who can travel through the air.”
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tends to omit the mortal aspect of the Buddha, and instead emphasizes his status as a
supernatural being, which reflects the crucial tenet of the Mahasanghika-Lokottaravada
school.”? For instance, in the Mahavastu, the superiority of buddhas to pratyekabuddhas and
Sravakas is highlighted by the statement that buddhas possess supernatural knowledge from
the time they are born, and their physical body is as immaculate as their dharma body.** Not
surprisingly, the Mahavastu places buddhas at the highest level of the hierarchy of the

cosmos, far above pratyekabuddhas and sravakas.®®

In summary, the ambiguity between the notions of buddhahood and arhatship is not
merely a Sthavira issue, but also common to the Mahasanghikas. However, the vestiges of
this ambiguity in the Mahasanghika traditions are much less evident than in the Theravamsa
tradition. This situation can be explained by the fact that arhatship did not undergo an

obvious devaluation in the Theravamsa school as it was in many other schools .%

1.4 Conclusion

The three sections above aim to shed light on a possible pre-sectarian notion in which
buddhas were not superior to their disciples in terms of having attained a higher religious
goal. The relics of the ambiguity between buddhahood and arhatship can be traced in various

sectarian schools, not only those stemming from the Sthaviras, but also those originating

% In the Abhidharma-mahavibhasa, one view held by the Mahasanghikas is that even the physical body of
the Tathagata is untainted: fl & g, WK . BATRUEL? 2. REH. W3KHm: Uy
BRI, WAAETEME, RAEMRH, BHREG, ARtEZ s EERR: “BEE Wk i 4,
NEMEZ Figeds, dtksn i S EI. ~ T. 1545 (XXVII) 391c27-392a3. See also Dessein 2009: 46-47.
In addition, Bareau (1955: 57-59, 76, and 301-302) and Harrison (1982: 227) both express the opinion that the
Mahasanghika schools also commonly hold this idea, not exclusively confined to the Lokottaravada.

% See Mvu. i. 142-143 = Eng. Jones 1949-1956: 1. 112-113.

% Fujita (1975: 95-104) carefully investigates how the three vehicles have been described in different
schools and texts. As his survey demonstrates, the Pali literature later obtains distinct conceptions of buddha,
pratyekabuddha and arhat, but the connotation of each term in the early Pali literature is still distinct from the
Mahayana three-vehicle theory. In fact, Fujita’s stance on the early understanding of buddhas and arhats agrees
with my conclusion.

As for pratyekabuddhas, Fujita argues that in Pali scriptures they do not refuse to preach the Dharma. In
light of this, the view that pratyekabuddhas live in solitude and do not preach does not represent early thought
but a later development in the course of sectarian history. On the origin of pratyekabuddha in Buddhism, cf.
Norman 1991.

% The notion of arhatship has also undergone changes within the Theravamsa tradition, as has been
investigated by Bond (1984; 1988). According to him, arhatship evolves from an attainment achievable within
this life into a more remote ideal, attainable only after several lives.
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from the Mahasanghikas; we find the most evidence in the Pali tradition and, in a rather less
obvious way, in the early Chinese texts. There is no solid evidence for tracing the distinction
between Sakyamuni and his disciples in terms of their religious achievement back to early

times.

This is only the beginning of a series of questions. If the Buddha’s final destination was
not inaccessible to his disciples, and if the gulf between Sakyamuni and his disciples was not
unbridgeable in the early phase of Buddhism, is it possible that some groups of Buddhists
may have challenged the Buddha’s authority by promoting the importance of the sarngha or
individual disciples [as the patriarchs in their lineages]? Audacious as this question may
seem, within it lie the seeds of substantial disputes, pertaining to questions of the nature of
the figure of Sakyamuni, the significance of the Buddha to the sarigha, and the central
authority of Buddhism. As my study develops in the following chapters, I will adduce more
evidence highlighting the diversity of Buddhist views on the Buddha—disciple relationship
and the central authority of Buddhism. In fact, Buddhist narratives provide us with rich
sources to approach the Buddha—disciple power dynamics. The stereotype that Sakyamuni
Buddha is believed by all Buddhist schools in every period to possess an overarching
authority that overshadows the whole sangha becomes untenable. This is the main argument

I shall develop in the following sections.
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Chapter 2. Follow the Buddha or Sariputra?
The Oscillation from a Superior Disciple to a Potential Challenger

“Ko nu sendpati bhoto savako satthudanvayo,’”
ko te imam anuvatteti dhammacakkam pavattitam?

“Maya pavattitam cakkam, sela” ti Bhagava,

“dhammacakkam anuttaram sariputto anuvatteti anujato tathagatam.’*

“But who is the venerable one’s captain, who is the disciple, the successor to the teacher?

Who keeps this doctrine wheel rolling that has been set rolling by you?”

“Sela,” said the Blessed One, “Sariputra, taking after the Tathagata, keeps the

s

unsurpassed doctrine wheel rolling that has been set rolling by me.’

Sariputra (Pali Sariputta; Tib. Sha ri’i bu; Chn. Shelifu % F] 3 ) is one of the two chief
disciples of Sakyamuni Buddha, along with Maudgalyayana. In Buddhist texts we frequently
read that, as the disciple chief in wisdom—second only to the Buddha—Sariputra is
venerated as the “second teacher” (di’er shi 5 —.Hili, T. 26 [I] 431b26-c10), the “second king
of Dharma” (di’er fawang % — 5 £, T. 99 [II] 167c19-20), the “king of Dharma”
(dhammardja, Martini 1936, 297), and even the “second Buddha” (di’er fo 5% —f#, T. 1509
[XXV] 68b19). The quoted conversation between Sakyamuni and the monk Sela from the
Suttanipdta conveys precisely the same message: Sariputra is acknowledged by Sakyamuni
Buddha as the successor who keeps the Dharma wheel rolling. Widely known for his
eminence in comprehending the Dharma, in his meticulous obedience to the Vinaya codes,
and in subjugating not only heretics outside the Buddhist community but also dissidents
within the community,” Sariputra ranks just below Sakyamuni, in conventional portraits of

the power structure of the monastic community during Sakyamuni’s lifetime.

971 prefer Norman’s reading of satthudanvayo to the DPG reading of satthuranvayo. The intervocalic -d-
is a sandhi consonant, according to Norman 1992: 163; see also Geiger 1994: 65 §73.3.

% Sn. 109, No. 556-557. The English translation is based on Norman (1992: 65) with my own minor
revisions.

9 For a more detailed description of Sariputra’s biography and his dharma career, see Li 2019b; Bareau
1963: 343-354.
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The portrait of Sariputra as the most prominent disciple of Sakyamuni has its
pedagogical ends. It can serve as a paradigm for the other followers to imitate, illustrating
the ideal virtues that every Buddhist follower is supposed to strive for, and demonstrating the
soteriological effectiveness of the Buddhist Dharma. However, when Sariputra as a disciple
is accorded too much eminence, the teacher—disciple relation between Sakyamuni and
Sariputra may assume a different dynamic: the excellence of Sariputra may directly confront

the superiority of the Buddha, and therefore issue a challenge to the Buddha’s authority.

In this chapter, I investigate how Sariputra’s eminence as a disciple and Sakyamuni’s
superiority as a teacher interact in some stories of the Sutra of the Wise and Foolish (Chn.
xianyu jing B B 48, abbr. SWF). Through analyses of how tensions between Sakyamuni and
Sariputra are created and resolved within the stories, I demonstrate three possible models for
the relationship between Sakyamuni and Sariputra: sometimes Sariputra’s eminence poses a
threat to Sakyamuni’s authority; other times, Sariputra appropriates the sacred stories of the
Buddha to solidify his own identity as a sacred being; and yet other times, in certain past-life
stories, Sariputra behaves as a critic and even an instructor of Sakyamuni. By revealing the
SWF’s multifaceted understandings of Sariputra’s significance in this teacher—disciple
relation, we can say that the guru—disciple relationship is not an end itself in the Buddhist

stories, but remains a continual source of imagination and contemplation.
2.1 A historical discussion of the composition of the Siitra of the Wise and Foolish

The text that forms the central focus of this chapter is the Sitra of the Wise and Foolish (T.
202; Tib. mDzangs blun, or 'Dzangs blun; abbr. SWF).'% It contains elaborate life stories of
Sakyamuni and his disciples that fall under the genres of both jataka and avadana (see above
n. 5 & 10). As I demonstrate later, although the SWF as a text was not a direct translation
from a preexisting Indian or Central Asian text but, instead, compiled by Chinese monks, it
draws from a pool of Indian Buddhist narratives, with several portions created and
reproduced in Central Asia, and thus belongs to a long Buddhist narrative tradition that can

be traced back to India.

100 Tn the following discussion, when I discuss this text in general, I use the abbreviated form SWF; when I
refer specifically to the Chinese version of the SWF, 1 use the name Xianyu jing; in case of the Tibetan
translation of the SWF, I use the mDzangs blun, the version of its Tibetan names adopted by the majority of the
Kanjurs.
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2.1.1 The SWF: A text from Khotan?

According to popular Chinese accounts, this collection of life stories was first heard by
Chinese monks during a paiicavarsika assembly (Chn. banzheyuse A% T %)% in Khotan,
on the Southern Silk Road, around the mid-fifth century.!® Based on this information, it has
been commonly assumed that this sitra represents Buddhism in Khotan. This traditional
assumption, however, needs to be reconsidered in view of the fact that the Buddhist culture
reflected in the SWF is not the same as the Khotanese Buddhism that we know from

elsewhere.

To start with, according to Faxian’s records, Khotan was dominated by Mahayana
Buddhism in the period when he visited (ca. 400 CE).'%® The archaeological discoveries in
Khotan confirm this, as most of the texts and sculptures display strong Mahayana
elements.'™ A few narrative texts written in Khotanese have been found,'% but these have a

relatively late date and are mostly from Dunhuang. For instance, the Khotanese Jatakastava

6

was composed around the 10™ century,'® and the ASokavadana, Nandavadana, and

107

Sudanavadana are similarly written in late Khotanese.'”’ In short, the concrete evidence

101 Generally speaking, in Chinese texts such as the Xianyu jing, the banzheyuse T & (*paiicavarsika)
is assimilated into another concept wuzhe dahui % K €5, both of which refer to the same great Buddhist
occasion in which large donations to the sarigha are made. However, in an Indian context, these two assemblies
were originally distinguished from each other: the paricavarsika assembly originated legendarily from Asoka’s
five-year tour, while the wuzhe dahui seems to have developed from the Vedic sacrifice of the visvajit.
According to Deeg (1997: 73-75), wuzhe is a semantic translation of the Sanskrit word nirargada (“without
hindrance”). Also see Funayama (2002: 318), Chen 2006.

192 1t is recorded in Sengyou’s Chu sanzang ji ji i =JRiC 4 (T. 2145) that the Chinese Xianyu jing was
translated by several Chinese monks during their stay in Kocho (1% £ ) in the year 445 CE (T. 2145 [LV]
67c10). However, some scholars argue for the year 435 CE as the date of compilation based on a later record
from the same text that, till the year 505 CE, this text had been disseminated in China for seventy years: “JH %
KEE VU4 (505 CE) ... M= FH AL+ F KL .7 Cf. T. 2145 [LV] 67¢26-28. For further details on the
second argument, see Liu Yongzeng 2001 and Liang Liling 2002: 24-30.

13 Gaoseng faxian zhuan 15 {81584, T. 2085 (LI) 857b3-5: fEiE— A A H, BRI TH. HE L4,
N, %Rk, DOEGRB, A58 N, £ KIeE: (“After one month and five days on the
road, he arrived in Khotan. The country has abundant supplies of provisions and pleasures. People are quite rich,
entirely obey the law, and entertain themselves with the joy of the Dharma. Monks are thousands in number,
and the prevalent teaching is the Mahayana teaching”). See also Emmerick 1979: 5.

104Kumagai 1962: 72-96.

105 Bailey 1972.

106 Dresden 1955: 402; Pulleyblank 1954: 91; Emmerick 1979: 21.
197 Emmerick 1979: 17.
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discovered in the region of Khotan around the fifth century shows that this region was a
center of Mahayana Buddhism, and we have quite limited evidence to connect the

storytelling tradition in Khotan with the composition of the SWF.

In contrast to the weak connection between the SWF and Khotan, we find the Northern
Silk Road to be a more appropriate milieu. First of all, there are numerous mural paintings
from the Kizil Grottoes, near Kuéa County (Chn. J& BEL5%) on the Northern Silk Road, that
depict stories unique to the SWF.!%® According to a rough count, among approximately 70
caves with recognizable mural paintings in Kizil, 25 caves feature a total number of 24
similar SWF stories. Some SWF stories appear in more than one cave, and some caves
contain more than one SWF story.!” Therefore, it seems quite possible that the SWF hails

from a Buddhist environment close to that of the former Kuca region.

Moreover, the SWF-Kuca connection is further strengthened by the fact that Tocharian
Buddhist groups had affinities with both sides (i.e., SWF and Kuc¢a Buddhism). On the one
hand, it is well known that Tocharian monks were active on the Northern Silk Road,'' and
the Kizil Grottoes still preserve some Tocharian inscriptions.!!! On the other hand, as the
recent publication of Wilkens (2016) demonstrates, the Dasakarmapathavadanamala, a
Tocharian text that was later translated into and is preserved in Old Uyghur, contains many
stories which resembles the versions in the SWF. Long before Wilkens’ study, Lévi also

noticed a Tocharian version of the Mahaprabhdsa story that also appears in the SWF (K
B E 4R 95 8 o0 fh Da guangming wang shifa wushangxin pin, chapter 16).'12

108 Zhao 2006. As reported by Wang Fang (2015: 22n.1), most Kizil paintings related to the SWF should be
classified into the second chronological group of cave paintings (ca. seventh century). Accordingly, these
paintings are also later than the composition of the SWF. However, this does not immediately lead to the
conclusion that the stories circulating in Kizil were later than the SWF. Stories are intrinsically easier to
transmit orally, and it is possible that native Kizil inhabitants illustrated these stories long after they had heard
them. Moreover, it is noteworthy that, for many stories, there is more than one version of the painting, which
indicates that the storytelling tradition in the Kuca area was quite active and characterized by fluidity.

19 These are caves 7, 8, 13, 14, 17, 34, 38, 47, 58, 63, 69, 91, 98, 100, 104, 110, 114, 157, 171, 175, 178,
184, 186, 198, and 206. Following Zhao Li’s format, I adopt the numbering system used in the Kezi'er shiku
neirong zonglu L HURA R N4 3%, 2000.

110 Hatani 1962: 10.
HE g Schmidt 2000: 856; Pinault 1988: 163.
121 &vi 1925: 316.
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However, although Tocharian monks seem to have shared a pool of stories in common
with the SWF, the Tocharian versions differ from the SWF in narrative details and style. For
the Mahaprabhasa story, for example, from the few Tocharian fragments preserved, we can
still tell that the Tocharian version contains more information about the qualities of buddhas
(PK NS 34) than the SWF version and exhibits a more elaborate and hyperbolic style.
Besides, the Tocharian fragments further include the story of the arrival of multiple buddhas
from different worlds (PK NS 37), which is unseen in the SWF version.!!?

In sum, there are no solid grounds for assuming that the SWF was deeply rooted in the
Southern Silk Route. Rather, there is more favorable evidence for connecting the SWF with
the Buddhist milieu of the Northern Silk Road. However, this is not to say that the Chinese
accounts are totally wrong: if we take account of the close communication between different
parts of the Silk Road, it is still possible that Ku¢a monks traveled to Khotan to preach the

Dharma, and that the Chinese monks heard these stories in Khotan.

2.1.2 Is the SWF a direct translation of an Indian/Central Asian text?

Despite the fact that the historicity of the composition of the SWF, largely speaking, is still a
mystery, one thing is clear: the original composition of the SWF was in Chinese. Although
most stories collected in the SWF have Indian or Central Asian parallels, the SWF as a text
itself is not a direct translation of a text written in any Indian or Central Asian language. This
point is already clearly indicated in the earliest Chinese accounts that we can trace, namely,

that in the Chu sanzang jiji i = JFCHE(T. 2145), in its section “Accounts of the Siitra of the

Wise and Foolish” (Xianyu jing ji B B&GHL):

Sramanas Se'lkya Tanxue, Weide, and others, altogether eight monks from Hexi area
(today’s Gansu), jointly resolved to travel and search afar for Buddhist scriptures.

At the great monastery in Khotan, they happened upon a paricavarsika assembly. In

113 The Tocharian fragments are PK NS 34, PK NS 37, and PK NS 398, and can be found at
https://www.univie.ac.at/tocharian. A detailed study comparing the Tocharian mss. with versions in other
languages will be jointly carried out in the near future by M. Peyrot, H. Fellner, Ruixuan Chen, and myself.

114 The English is based on the translation offered by Mair (1993: 3-4) with my revisions. T. 2145 (LV)
67c12-22: W PP E B EESE, A\, &7, EREMN. RTHRSE, BRETEZE.
MOETBH, EE AT —URREN. =S, KIAET . SRASHE, IR3EmA. 2%\, R
SRR, TARHE Y, OIS, RREUEREE, SHETH. EESE, EA . By, &
Bl TRSFURBEN, WRRE, B3N, 875, DA, TREEM. BT,
FHEE . SR, BBz, e, o8N, BHESL, SEEER.
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Chinese, paiicavarsika means “quinquennial assembly of all groups.” Those who
were learned in the Tripitaka each preached the jewel of the Dharma extensively.
They expounded on the siafras and lectured on the Vinaya, teaching according to
their specialties. (Tan)Xue and the other monks, altogether eight, divided up to
listen, according to their dispositions. Thereupon, they vied in learning the Hu
sounds and transformed them into Chinese meanings. With careful consideration,
they did fluent translations, and each wrote down what they heard. When they
returned and arrived at Gaochang, they assembled their translations into a single
text. Having done so, they crossed over the shifting sands and carried it back to
Liangzhou. At that time, the Sramana Sakya Huilang was the master of the
Buddhist schools in Hexi. His accomplishment in the path was profound and broad,
and he had a comprehensive grasp of vaipulya.''® In his opinion, what was recorded
in this satra had its source in avadanas, and what the avadanas illustrate are both
the good and the evil. The confrontation between good and evil is the distinction
between the wise and foolish. Considering that there are already many texts
transmitted from the past generations entitled avadana, he changed the name in

conformity with the subject matter, with the title “The Wise and Foolish.”

This early sixth-century record informs us of how the SWF was composed. In the course of
Chinese monks’ itinerary of in search of Dharma in the western parts of present-day China,
they happened to hear various Buddhist preachings in a paricavarsika assembly. When they
returned to the town of Gaochang, the center of the Chinese community in the west in that
period, they compiled their accounts of stories into one collection. After this collection was
brought to Liangzhou, in present-day Gansu, it was named Xianyu jing B %% (“The Sitra
of the Wise and Foolish”), because the contemporary monk Huilang understood it as an
avadana text, the genre that relates the distinction between wise and foolish actions.
According to the above account, the SWF is not a translation from a preexisting Indic text,

but a compilation of Buddhist stories that were popular in Central Asia.!!

115 See Karashima 2015b for a very detailed and convincing discussion of how names of “mahayana”
sutras transited from *vevulla (i.e., vaitulya and vaipulya) to mahdayanasiitra.

.....

translated paragraph is also preserved: “The Liangzhou sramanas Sakya Tanxue, Weide, and so forth, obtained

the Hu version (huben #, i.e. a version in a Central Asian language) of this text in the kingdom of Khotan,

and translated it in Gaochang County. This information was passed on by the Sramana Hongzong in the

Tian’an Temple” (T. 2145 [LV] 12¢16-18: ARICH R, JHMWPFIREE SRS, 7T HBAILEHA, 7B
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2.1.3 The Tibetan version of the SWF

The SWF was translated from Chinese into Tibetan under the title mDzangs blun by the great
Dunhuang-based translator Chos grub.!'” However, most versions of this Tibetan translation
contain only 51 chapters (52 chapters in some versions) in 12 volumes,'!® differently from
any currently known Chinese version.!” It remains unclear why most of the Tibetan

recensions omit dozens of chapters compared to the Chinese version.

There is, nevertheless, at least a glimmer of hope to figure out the reason(s) for the

difference between the Tibetan translation and the Chinese versions of the SWF, if we

EfEEH . RLFRE5L5F ). Strictly speaking, this record runs counter to the longer reference above as here
it states that this Chinese text was translated from a Central Asian version. However, it is still possible to
understand huben #] 75 as an indication of (multiple) loose texts disseminating in Central Asia, instead of a
fixed, compiled collection in a Central Asian language.” Another Chinese account found in the Lidai sanbao ji
JEAR=FFC (T. 2034) literally claims that the Chinese monks got access to a Sanskrit text (fanben $E4%) of the
Xianyu jing (T. 2034 [XLIX] 85a12-16), which later influences the viewpoints of many other texts (e.g., T.
2149 [LV] 256b28—cl, T. 2151 [LV] 360a12-15). We are not sure whether fanben here specifically refers to a
Sanskrit text in contrast with a Central Asian text. But even so, considering the fact that the Lidai sanbao ji’s
composer Fei Changfang has a bad reputation of interpolating the records of the Chu sanzang ji ji (Nattier 2008:
12), we can easily dismiss the statement that there existed an original Sanskrit text for the Xianyu jing.

Mair (1993) in his monograph attempts to figure out the original language which the Xianyu jing is
translated or sourced from. By means of examining the phonological data of the proper nouns and technical
terms in the Xianyu jing—which he summaries as the singular masculine (nominative) noun ending in -i—Mair
argues that “the Chinese monks heard was a mixture of Sanskrit and Prakrit (mostly the latter) pronounced in a
Khotanese fashion” (ibid. 12). However, not merely Khotanese possesses the feature that the singular masculine
nominative ending is -i. The same applies to many other Central Asian vernaculars such as Tocharian and
Sogdian. Therefore, it is difficult to say for sure whether the language feature revealed in the Xianyu jing is the
result of the colorization of Khotanese.

17 The colophons of most Kanjur versions confirm the Chinese origin of this text (rgya nag las ‘gyur bar
snang ngo). Furthermore, through an analysis of the content, Takakusu (1901a&b) confirmed that the Tibetan
version must be a translation from Chinese.

118 The difference between the 51-chapter version and the 52-chapter version lies in whether the Sujata-
Jataka chapter is included. Five versions of the mDzangs blun are found with the Sujata chapter (and therefore
52 chapters in total), namely, one canonical version from the London Kanjur manuscript at the British Museum;
another canonical version from the Phug brag Kanjur; one separate manuscript kept at SOAS; and two print
editions—the Phun tshogs gling edition and the edition in the private possession of the late Michael Hahn. For
more details, see Baruch 1955 and Roesler 2007. For the textual history of the Sujata chapter, see Li 2017.

The Mongolian translation of mDzangs blun (1702 CE) also consists of 52 chapters, including the Sujata
chapter. The English translation of the Mongolian version is Frye 2006 (1981).

119 The extant Chinese Xianyu jing survives in two major recensions: The Song-Yuan-Ming Tripitaka,
with 13 volumes and 69 chapters; and the Korean Tripitaka, which has 13 volumes and 62 chapters. Although
several Buddhist records attest to versions with 13, 15, 16 and 17 volumes (Okitsu 2006a&b), none of the
surviving manuscripts or historical documents tells us of a version with 12 volumes, which is the length of the
Tibetan translation.
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consider the fact that the Xianyu jing possesses a substantially complex transmission history.
Today we possess different versions of the Chinese Xianyu jing with incredibly disparate
arrangements of volumes and chapters: the Japanese Shosoin documents (IE & Bt 3 &)
recount that the mainstream version of the Xianyu jing from the Nara period (the eighth
century) contains 17 volumes;'? the versions of the Heian and Kamakura periods (e.g., the
Kongd-ji manuscript [ 4 ] 5F 4< ] and the Nanatsudera manuscript [-£ 5 4 ]) generally
contain 16 or 17 volumes with 69 chapters;'?! in the 13"-century Korean Tripitaka, there are
only 13 volumes with 62 chapters; and the Tripitakas of the Song, Yuan, and Ming
Dynasties comprise 13 volumes with 69 chapters (unfortunately, the Fangshan version is not
preserved). If we count the additional records of 13, 15, 16 and 17 volumes in various
Chinese Tripitaka catalogs,'?? the image we form is that this text underwent considerable
textual rearrangements. In view of the extremely complex textual history of the Chinese
Xianyu jing, we may surmise that a Chinese version with 12 volumes once existed, whose
text disagreed with the extant Xinyu jing versions and served as the direct source of the

Tibetan mDzangs blun.'*
2.2 Different power dynamics between Sariputra and Sakyamuni

In the stories of the SWF, Sariputra is unequivocally the chief disciple of Sakyamuni Buddha.
Compared to the other disciples, he makes the most frequent appearance as a main character:

out of the 69 chapters of the SWF,'>* he is mentioned in 16 chapters and features as the

120 Okitsu 2006a: 179.
121 Okitsu 2006b: 49-50.

122 The Chusanzang jiji 1 =J& L4 and Fajing’s Zhongjing mulu F 48 H §% read: “B&E B+ =6 (T.
2145 [LV] 12¢15 and T. 2146 [LV] 128a3); Yancong’s Zhongjing lumu 4% H $% records, “& B+ /5%,
i +-E% (T. 2147 [LV] 154al1); Jingtai’s Zhongjing mulu 5545 H 8% registers, “B B&+ =%, —H-t+
TLAL, B+ 754” (T. 2148 [LV] 186b19); Datang neidian lu X JF N 3t $% mentions, “ B B &L+ HE (T.
2149 [LV] 256b27). The Dazhou kanding zhongjing mulu K J& T & 5 48 H #% and Kaiyuan shijiao lu B 70
(5% both record differing volumes, such as the numbers 13, 15, 16 and 17 (T. 2153 [LV] 413b15 and T. 2157
[LV] 837c24).

123 In the textual comparison between the Chinese and Tibetan versions of the Sujata chapter, 1 find that
these two texts show multiple disagreements (Li 2017). This strengthens the viewpoint that the very version
used for the Tibetan translation was not exactly the same as today’s popular ones.

124 Note that the version of the Xianyu jing contained in the Song/Yuan/Ming editions of the Chinese
Tripitaka has a different chapter order compared to that of the Korean Tripitaka editions. When mentioning the
chapter number of each story, I consistently refer to the version in the Song/Yuan/Ming editions of Tripitaka.
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leading figure in at least eight stories.'?® For instance, he is mentioned as a foremost monk in
the Buddhist monastic community in the chapters “A Varanasi Boy Selling his Body to
Make an Offering” (i & 55 N\ & & 4% i, chapter 4) and “An Upasika named Mahasena”
(B8 5 37 S 482 %2 55 4% %, chapter 17). In addition, in the Piirneccha chapter (& 3 &7 %% /i,
chapter 29), when a new monk named Piirneccha introduces the members of the sarngha to
his brother, Piirneccha addresses Sariputra as the chief disciple of Sakyamuni. A more
interesting story is recorded in the Upagupta chapter ({& % MJ$2 %% &, chapter 67), in which
the prominent Buddhist Upagupta,'26 who even tamed Mara, only serves as a foil to Sariputra:
in his previous life, Upagupta was told by Sakyamuni Buddha that he was not able to
compete with Sariputra in the capacity of wisdom and intelligence. This had led Upagupta to

abandon the idea of joining the Buddhist community in that lifetime.

In the SWF, the excellence of Sariputra is not merely underscored by the contrast with
other major disciples; he is even directly compared with Sakyamuni Buddha. In the
following section, I will investigate the different facets of the Buddha—disciple relation,
including both competition and subordination, that exist in the SWF’s stories of Sariputra. I
start with the discussion of the Srivrddhi story in which Sariputra is promoted to a quite high
position, resulting in a challenge to Sakyamuni’s authority within the monastic community.
In this story, we will see how storytellers perceive the tension between the great teacher and
the eminent disciple, and how the high position of Sariputra compels storytellers to readdress
the religious significance of Sakyamuni and Sariputra. In several other stories, we see
another aspect of this relation: Sariputra becomes the protagonist of life stories that
originally feature the Buddha. The imitation of Sakyamuni’s feats by Sariputra can be read
as the process in which the perfection of disciples is modeled on, derived from, and
solidified by the authority of the teacher. In the next section, I will briefly discuss the third
model of the teacher—disciple relation revealed in the SWF: Sariputra becomes the critic and
even quasi-instructor who helps Sakyamuni to initiate the bodhisattva path. This uncommon

hierarchy sheds further light on the function of stories as the medium to openly discuss the

The Taisho version of the Xianyu jing, however, adopts a more complex and also more confusing chapter
system: it generally follows the order in the Korean 7ripitaka, and adds the chapters that are contained in the
Song/ Yuan/ Ming editions but missing in the Korean editions at the end of each volume.

125 Qariputra is commonly described as the Buddha’s chief disciple. However, according to Migot (1954),
Pali literature places Sariputra in a more significant position compared to the Chinese and Sanskrit texts (e.g.,
the Divyavadana and the Karmasataka).

126 For a comprehensive research of this figure, see Strong 1992.
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religious significance of these figures. We will see how the imagining of the different roles
played by Sariputra in the teacher—disciple relation, which involve challenge, emulation, and

submission, enhances the vitality of the narratives around Sariputra.

2.2.1 Sariputra as a dissident

The chapter of the SWF I discuss in this section is named “Merits of Going Forth (as
illustrated to) Srivrddhi” (chujia gongde shilibiti yuan pin 1 5 1 7 R 2 $E 4% 5, chapter
18). As an avadana in genre, it narrates several episodes of the present life of an old monk
named Srivrddhi (Chn. fuzeng #% 1) and relates these present-life scenes to some stories
occurring in past lives. Through a close reading of one of its “present-life” episodes (Skt.
pratyutpannavastu, Pali paccuppannavatthu) and a textual comparison with other related
sources, I demonstrate that the SWF reveals a dramatic story that contains an unusual detail
in which the monastic community collectively dissents from Sakyamuni, and a unique

concern about the power dynamics between Sakyamuni Buddha and his disciples.'?’

The SWF narrates that a centenarian named Srivrddhi wants to join the Buddhist
community. However, Sariputra rejects his request, considering that he is exceedingly old
and incapable of fulfilling the three principle courses (i.e. service, study, and meditation).
Out of respect for Sariputra, all the other disciples of Sakyamuni endorse Sariputra’s
decision. When Srivrddhi comes to Sakyamuni Buddha to complain about this, however,
Sakyamuni grants him admittance. Moreover, Sakyamuni declares that only the Buddha has
the authority to evaluate people’s eligibility to join the sarnigha. The following is how the

story develops:'?

Once the Blessed One was dwelling in the city of Rajagrha, in the Bamboo Grove
of Kalanda. At that time, there was a householder named Srivrddhi (which means
“increase in glory” in Qin speech). He was already one hundred years old. Having
heard that the merit of going forth was immeasurable as such, he thought to himself:
“Now, why not go forth into the Buddha’s teaching (*buddha-sasana) and cultivate

the path?” He instantly said farewell to his wife and children, servants and

1271n fact, this is not a new topic. Mahayana literature has already shifted the image of Sariputra from a

wise disciple to a mediocre sravaka whose intelligence is not sufficiently sharp to grasp the profound meaning
of Mahayana wisdom. In this sense, the three-vehicle theory can be read as a strategy to confine the disciples’
spiritual potential to avoid competition or challenge.

128T. 202 (IV) 376¢13-377b23; D. 341, mdo, a, 174a5-175a2.
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maidservants, as well as young and old family members: “I intend to go forth.”
Because of his decrepitude, the whole family, including both old and young, were
all weary of him, disrespected his words, and found no use for him. On hearing of
his intention to go forth, they all spoke with delight: “You should have gone a long

time ago. Why so late? Now is just the time!”!?

Srivrddhi then departed from his house and headed to the Bamboo Grove, with
the intention to meet the Blessed One and seek the way to go forth. Upon arrival, he
asked the monks: “Where is the Buddha, the Blessed One, Great Seer, the one with
great compassion to widely benefit gods and human beings?” The monks responded:
“The Tathagata, the Blessed One, is travelling elsewhere to edify people and confer
benefit. He is absent.” Srivrddhi further asked: “Who, then, is the wise disciple
second to the Buddha, great master?” Monks indicated that it was the elder
Sariputra. Leaning on a cane, he reached the place of Sariputra. He set aside the
cane and rendered a salute, saying: “Elder! Please permit me to go forth.” At that
moment, having examined this person, Sariputra thought that he was old and lacked
(the capability of) conducting the three courses—he could not study, meditate, or
assist with monastic services. He spoke to him: “You should go back. You are too

old and exceed the (proper) age. You are not allowed to go forth.”!3°

Then, Srivrddhi came to Mahakasyapa, to Upali, to Anuruddha, one after
another, to the five hundred great arhats. They all inquired of him: “Have you
approached other monks previously?” He replied: “I previously went to the Blessed
One, but the Blessed One was absent. Then, I approached the elder Sariputra.” They
asked again: “What did he say?” Srivrddhi answered: “He said to me: “You are too
old and exceed the (proper) age.”” The monks spoke: “If Sariputra, the one

foremost in wisdom, refuses to give you permission, how could I grant permission?

DR, LA MR, R, GPRSH, R TR
B S R AR, B R FURR L R S 7~ IR T AU SRR
HAZE, sohkh, SURMREE, BBILE, MANH, MEHE, MEEE WRES, fblE
W7 AR

PRI, BUICR, AT, BRI, RIMKIE. BIHE, PR b, . K
il KABAKRAL, S > LEEF: WA, SERURN, R, » FRBR X
U RHTE S LR, EHURHE? TR ERRENE AL, BB SRR, B, A
S OBRME. R R, BURAC, SHAZ, SHEEL FRSH. A ERE, &
FeolE, KRS, AR,
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For example, if a skilled physician who is proficient in examining the sick refuses
to offer therapy, other less-skilled physicians could only fold their hands [to show
powerlessness]. One should understand that this person must display the sign of
death.” Due to the refusal of Sariputra, the one of great wisdom, the other monks

did not grant permission either.'3!

Srivrddhi pleaded to all the monks but was not able to go forth. He exited the
Bamboo Grave and sat on the threshold of the gate. Sobbing in grief and feeling
chagrined, he uttered a loud cry: “I have never committed a grave transgression,
ever since I was born. Why am [ particularly prohibited from going forth? People
such as Upali, the barber of the inferior caste; Nidha, the humble feces-carrier;
Angulimala, the murderer killing numerous people; and Tuosaiji (variant reading:
Asaiji; possibly Assaji in Pali),'3? the great evildoer, all got permission to go forth.

What is my sin that prevents me from going forth?”!33

After Srivrddhi uttered these words, the Blessed One immediately emerged in
front of him. Emitting a great radiance, (the Buddha) was adorned with primary and
secondary marks, just like Sakra, king of the Trayastrims$a, (seated) in a high
chariot (made) of seven kinds of jewels. The Buddha asked Srivrddhi: “Why are
you weeping?” At that moment, the householder heard the subtle voice of the

Buddha, and in his mind, he became joyful, just like a son seeing his father. He

BURIE ERTIEE . B BT R MRS, JERILA ORPTERE, (CEME . CkRERAR? 7 &
: R, ERRTE, R R R . SR CRIETRR? P E SR E: WWEE
AR RS “PENREEE —, MARL, RETMEAELE. BWRE, HHE
WA, GRaNE, TRBIT, BREN, B, 7 BIERFSROREARE, HeRt i, FEA

B ‘34} (ﬁm‘ haf[3

o

132 The Tibetan translations here give a variant a si ki (the Derge recension records it as a sa ki [D. 341,
mdo sde, a, 175a2], while the sTog pho brang bris ma edition reads a si ki [No. 281, mdo sde, ci, 69b7])
Judging from the phonological feature of the Xianyu jing that the singular masculine noun usually has -i as the
ending, the form a si ki is plausibly the more authentic witnesses. In regard of this form of name, there is a
monk named Assaji (Chn. T B or [ %%) who appears frequently side by side with the monk Punabbasuka
(IR %45 or = AT ¥ %2) as infamous violators of monastic codes (Vin. iii. 180: “assajipunabbasuka nama
kitagirismim avasika alajjino papabhikkhii,” Sifen 1ii T. 1428 [XXII] 596¢17ff.; MN. i. 473ff.,, MA, T. 26 [I]
749c¢3ft., etc).

The reason for the variation between the Tibetan and Chinese records of this name, I suppose, is that the
Chinese original accessible to the Tibetans writes asaiji %€ §# instead of tuosaiji [t ZE 8.

B PRYRE, REEHE, A BEATE, AR L, IR, BB <Ak, %
AR, FTHCRFATEIR MK ? AR, BIZBA, R, TREREZN, ESHEE, WEEAN, X
PEZEdE, RBEN, WA, mWAHER, WAME AMEhER? >
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rendered a salute to the Buddha by throwing the five parts of his body to the ground
and spoke to the Buddha in tears: “All beings, including murderers and thieves,
scandalmongers and slanderers, as well as low-caste ones, are allowed to go forth.
What sin of mine makes me alone unable to go forth? My whole family, both the
old and young, no longer need me due to my decrepitude. Now, I am not allowed to
go forth in the teaching of the Buddha. If now I were to return home, they would
certainly disrespect me. Where should I go? Now I have to abandon my life here [in

this world].”'34

Then, the Buddha spoke to Srivrddhi: “Who can raise his hand into the sky and
say definitively, ‘That person should go forth; this person should not?’” The old
householder spoke to the Buddha: “Blessed One! It is the foremost wise son of the
king who turns the Dharma-wheel, second buddha, second guide of the world,

Sariputra, who does not permit me to go forth.” 135

Then, the Blessed One, with great compassion, comforted and consoled
Srivrddhi, just as a loving father comforts and consoles his pious son. He spoke
thus: “Do not worry! Now, I will permit you to go forth. It is not Sariputra who
arduously practiced austerity for three asamkhyeya-kalpas (i.e., incalculably long
eons) and cultivated merits for one hundred kalpas; it is not Sariputra who
conducted ascetic practices in every past life, who cut off his head, plucked out his
eyes, and made donations with his marrow, brain, blood, flesh, skin, bones, hands,
feet, ears, and nose; it is not Sariputra who threw his body to a hungry tigress,
jumped into a fire pit, pierced himself with a thousand nails, and gouged out his
flesh to fill in a thousand lamps; it is not Sariputra who gave away his kingdom,
cities, wives, sons, male slaves, female slaves, elephants, horses, and seven jewels;
it is not even Sariputra who made offerings to the 88 thousand buddhas in the first
asamkhyeya-kalpa, to the 99 thousand buddhas in the middle asamkhyeya-kalpa,
and to a hundred thousand buddhas in the last asamkhyeya-kalpa, and went forth to
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TR, BRI, Zabiaked, TSN, BEELR. BOMMMRE, FAERMELR? BEKD, U
Tz, MR, SRk MUK SRO8K, LA, EMITE? WA ERIEw.
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observe precepts and fulfill the perfection of morality (s$7la); it is not Sariputra who
has attained mastery of Dharma. How could he rule that ‘this person should go forth,
while that one should not’? I am the sole one who has attained mastery of Dharma;
I am the unique one who has ridden on the jeweled chariot of six perfections and
put on the armor of patience. Under the Bodhi Tree, I sat on the Vajra seat,
subjugated the enmity of Mara, and attained the buddha path. Nobody is equal to
me. Come and follow me! I will grant you the going-forth.” In this way, the Blessed
One comforted and instructed him. Thereafter, [Srivrddhi’s] distress was eliminated
and great joy was generated in his mind. He followed the Buddha and entered the

Buddha’s monastery. '3

The Buddha ordered Maha-Maudgalyayana: “You should grant him the
Going-forth. Why? All sentient beings get ordination following their own karmic
circumstances. If a person has some karmic relation with the Buddha, no other
people can ordain him. If a person has some karmic relation with other persons, the
Buddha cannot ordain him. If one has some karmic relation with Sariputra, then
Maudgalyayana, Kasyapa, Anurudha, Kimpila,'*” and all the other disciples cannot
ordain him. In this logic, according to the one with whom he has a karmic bond,
other (monks) cannot ordain him.” At that moment, Maudgalyayana thought to
himself too: “This man is extremely old and decrepit. He lacks the capability to
conduct the three courses of chanting sitras, sitting in meditation, and assisting
with monastic services. Nevertheless, it is the Buddha, king of the Dharma who
gives the order to ordain him. I certainly cannot disobey.” Then, he granted him the

going-forth and full ordination. '3

DO i R LUK RS, AR, R T, MEZE RN WA E LA
Ko ARE M9 =PI RSARFRE w547, TEEARE; AREFIR AT, BRI, BRI A B T A H
LATHE. FERFIIBIR SRR, AW KYT, HETE, 5 T, EEFRBMET. sUER8. £
B ARSI IBRIRT A AREy, fERe\E TR0, BTGy, fiEUE L TR, RIS, ft
B, MR, RRPEEE. EEFRNEALE. MAHE: SEREK, HATE. >
MER— N, PEATE. MERMFONE Y E, HEEE, RERET, LSRR, FEES, MEH
W, WA, WoRBER, WE R R AR A, AR IR, O OREE, SRR
%, NBKEE.

137 Kimpila, the Sanskrit form of the name jinpiluo 4: FE 4 is attested in Sanskrit manuscripts (e.g. Gnoli

1977-1978: 11. 60).
BSIBB]E ON H R, < SEI . IR SRR, AR, BRARIAREE; TRERA
g, MRIAGEE. RER AL, HE. WIE, PORE. SRES VBT, MFAE. meR
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In the story, Sariputra rejects a decrepit man who comes up with the notion of joining the
Buddhist sarigha out of practical considerations. According to Sariputra, an old person as
such is not able to fulfill the responsibilities of being a monk in the study, meditation, and
monastic service.'® Not being dissuaded, Srivrddhi continues to plead with all the other
monastic members, but all the other monastic members unanimously reject his request. As
the text states, the other sasigha members trust the judgment of Sariputra and respect his
perspicacity (“1 & ) o B E A —, MM, LEIE AL ). In their eyes,
Sariputra is like an advanced physician ([ %¢), while they themselves are just as mediocre as
inferior physicians (/)»8); if the advanced physician diagnoses one’s disease as incurable,
other inferior physicians could do no anything to help him (%40, EABER, AR,

fix s /NB&, IR R HET). Therefore, Srivrddhi, in the depths of despair, feels devastatingly

upset.

Noteworthy here is how the text presents the reason for other sarigha members’
unanimous disapproving of Srivrddhi’s ordination. Although the consensus reached by the
monastic community is founded on solid grounds that the Vinayas include exceedingly old

persons in the list of people who should be barred from receiving ordination,'* the text does

B, FEHAL, BRAAREE. R HER A U NEEEE, . LB EBRE, ZFRR. R
PR ERMMEL R, HATE. "HENE, ZHEH.

139 Gilk (2008: 17-18) briefly discusses the three “principal courses,” namely, “devotion to service,
devotion to study and preaching, and devotion to meditation and personal cultivation, to the physical, the
intellectual, and the contemplative, so to speak” (ibid. 17). Possessing the ability to accomplish the three
obligatory courses (study, meditation, and monastic service; Chn. sanye = 3£) is the essential requirement for
being a Buddhist monastic monk, which is widely seen in the Dharmaguptaka Vinaya, the Sarvastivada Vinaya,
and some Mahayana siitras.

WE g Vin. i. 91 (jarddubbalam); T. 1421 (XXII) 119a29-b9; T. 1425 (XXII) 416b26-c2; T. 1428 (XXII)
814a18-b20; T. 1435 (XXIII) 155b1-18; T. 1444 (XXIII) 1041a8-12.

For instance, the Mahasanghika Vinaya (T. 1425 [XXII] 418b9—14) offers a detailed explanation of this
rule: KEH, #@-L+. FRLT, AEEE, BGEHAN, BRARMEHE. FiEt+, A ifE &7
AHE, LT, RMEREHEEREZE, MM K. HRE, DEEIMK. HOBKE, AL, A
HRZHEH, WLk, 228K

The “exceedingly old ones” means people who exceed the age of 70. For one who is less than 70 years old,
if he is not able to handle a task, if he relies on other people to lie down and rise, this person should not be
permitted to go forth. For those who exceed 70 years old, even if they are capable of fulfilling some tasks, they
should not be permitted either. For those who are exactly 70 years old, they may be permitted under the
condition that they are healthy and are able to practice all the monastic activities. If one is exceedingly old, he
should not be allowed to go forth. However, those who have already been ordained should not be
excommunicated. A monk, who grants the going forth to such a person and fully ordains him, incurs a
*vinayatikrama. The above is [the rule concerning] the exceedingly old.
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not turn to these established monastic rules for support. The story purely puts it as the
influence of Sariputra’s prestige in the eyes of the other saiigha members. The high

reputation of Sariputra is underscored in this way.

The prohibition against admitting exceedingly old people, of course, has its social and
economic reasons. Imagine that a monastic member is too old. He creates an extra burden on
the whole monastic community for obvious reasons, such as that he needs to be taken extra
care of. There are numerous cases in the Vinayas in which monastic codes are compromised
and loosened because the aged monks could not finish daily duties.'*' Therefore, we can
easily imagine the social and economic pressure that too many elderly community members
would exert on the monastic society. This age limitation can be readily interpreted as a
reaction to this pressure. It is no wonder that Sariputra’s decision wins the support of the

whole sangha.

However, despite the above legal regulation, Srivrddhi has a change of fortune when
Sakyamuni Buddha steps in. Subsequently, the dramatic conflict is also transformed into the
power confrontation between Sakyamuni and Sariputra. When the Buddha asks who makes
the decision that Srivrddhi is not fit to become a monk, Srivrddhi indicates it is Sﬁriputra.
Furthermore, Srivrddhi stresses the prestige of Sariputra—-“the foremost wise son of the king
who turns the Dharma-wheel, second Buddha, second guide of the world.” This response,
somewhat inflammatory, creates a subtle power opposition as it places Sakyamuni and
Sariputra in two confronting positions. Sakyamuni’s reaction is just like that of an offended
leader who eloquently discourses on his superiority to his top disciple. In order to justify his
unparalleled excellence and unique position as the only one who can judge people’s
eligibility to become a monk, Sakyamuni Buddha narrates his glorious past deeds, which
include his past feats of self-sacrifice, his indefatigable efforts to fulfill the bodhisattva path,
his unbounded offerings to past buddhas, and his meticulous adherence to precepts. These
common jataka elements all become the source of his unchallengeable authority in this life.

In this way, a power struggle emerges: Sariputra, supported by the monastic community,

141 For instance, for the rule prohibiting monks from riding on vehicles, the Buddha had to make an
exception that old people are exempt from this rule because they are too feeble to travel on foot (T. 1421 [XXII]
144c23-28; T. 1428 [XXI1I] 848c1-3; T. 1435 [XXIII] 182¢2-10; T. 1447 [XXIII] 1054b21—c8; T. 1451 [XXIV]
246c2-22, D. 6, ’dul ba, tha, 106a4-107a2; T. 1458 [XXIV] 571b25). In addition, Durt’s study of the term
Mahallaka (“old, decrepit”) shows that it is a common phenomenon among Buddhist monks to go forth at a
quite late age (Durt 1980: 851f.), which would undoubtedly result in serious economical pressure.
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rejects Srivrddhi’s ordination based on well-grounded Vinaya considerations, while the

Buddha strongly argues for his personal authority in judging this matter.'4?

However, this lengthy self-defense does not entirely succeed in consolidating
Sakyamuni’s authority. If the superiority of Sakyamuni were always a self-evident matter
free from controversy, Buddhist composers would feel no impulse to compose such a
confrontation, and there would exist no need to readdress the issue of the Buddha’s authority.
The lengthy defense articulated by Sakyamuni precisely reveals the pressure Sakyamuni
faces in this imagined relationship. In this sense, this story can be read as a literary device in
which the narrators intentionally create tension between the teacher and the disciples,
specifically with the aim of readdressing the power structure within the Buddhist community
and resolving the issue by reinforcing the Buddha’s authority.'*® A situation is imagined in
the story that a top disciple such as Sariputra possesses enough prestige to win over the
support of the monastic community, constituting a source of authority independent of the
Buddha.

This sort of imagined power confrontation can also be located in another text but in a

less powerful and less polemical manner. This text is the Da zhidu lun K & J¥ &%

142 Moreover, the ordination of Srivrddhi also reflects the confrontation between the authority of written
sacred texts and that of the living leader. Sariputra, together with other sasigha members, stands on the side of
obeying the existing Vinaya rules, while the Buddha, as a dissident, attempts to make an exception in this case.
That is to say, whether Srivrddhi could receive ordination relies merely on the personal authority of the Buddha.
Even though this confrontation cannot be historically factual, it can reveal clues as to why the story creates such
an opposition. From a pragmatic perspective, in the daily functions of the monastic community, monks must
encounter many practical demands that go against the fixed Vinaya texts. The creation of a humane,
sympathetic, and mighty Buddha can be read as a clever strategy for compromising the sacredness of the text
by directly resorting to the authority of the Buddha himself.

143 We also find the same story in other texts, for instance, in the Pusa bensheng Manlun A £ & 3 (T.
160), a Chinese work purported to a translation from the Jatakamala in the 11th century. However, in this text,
the story is narrated in a rather plain way, and nowhere can we sense the tension and competition between
Sakyamuni and the sangha led by Sariputra as shown in the SWF.

Although the Pusa bensheng Manlun is alleged to be a translation of Aryastira’s Jatakamala, Brough
(1965) has convincingly demonstrated that this Chinese text is not a real translation, although the “translators”
(or more precisely, they should be called “editors”) of the Chinese text must have known of a Sanskrit version
of the Jatakamala. For the first fourteen stories of the Pusa bensheng Manlun, the editors mostly do not take
the trouble to make a fresh translation but borrow from the preexisting translations with different degrees of
revision. The rest part of this text is a commentary on another text with the title Huguo zunzhe wen jing %[5 %
#M&R (Rastrapalapariprechd; Finot 1957 [1901]).

66



(*Mahdprajiiaparamiti-upadesa), a commentary on the Larger Prajiiaparamita.'** Despite
its nature as a Mahayana commentary, its content is somehow connected to the Vinayas of
the Sarvastivada and Milasarvastivada school(s).'*> Therefore, the Da zhidu Iun possesses a
textual milieu that was possibly not isolated from that of the SWF. In the Da zhidu lu, we
find Jatakas about Sakyamuni’s past self-sacrificial deeds being used as decisive proof of his

superiority to Sariputra; '46

For instance, Sariputra practiced the bodhisattva path for 60 kalpas, aiming to
traverse the stream of generosity. At that moment, a mendicant came to him and
asked for his eyes. Sariputra said: “My eyes are useless to you. Why demand them?
If you need my body and my belongings, I will definitely give them to you.” The
mendicant responded: “I don’t need your body nor your belongings. I only ask for
your eyes. If you truly practice the perfection of generosity (dana-paramita), you
should give me your eyes.” Then, Sariputra pulled out one eye and gave it to him.
The mendicant took the eye and, in front of Sériputra, he smelled it and was
disgusted by the odor. He spat on it and threw it onto the ground, stamping on it
with his feet. Sariputra thought to himself: “People as vicious as this are quite
difficult to liberate! My eyes are useless to him, but he importunately demands

them. Yet when he gets one, he throws it away and stamps on it with his feet. How

144 For the textual family under the rubric the “Larger Prdjraparamita,” see Zacchetti 2015: 178, 180,
184ff. According to Zacchetti (forthcoming), the Mahaprajiiaparamita-upadesa was produced in a period when
the Larger Prajiiaparamita was still alive and open to textual changes.

%5 The Da zhidu lun, allegedly authored by the famous Nagarjuna, is completely preserved only in its
Chinese translation by Kumarajiva (ca. 344-413). For a more detailed study and translation of this work,
Lamotte’s masterpiece (1944—1980) is always an indispensable source of knowledge and inspiration. According
to Lamotte, the author, possibly not Nagarjuna, must have been a Mahayana Buddhist who was quite familiar
with Sarvastivada works. As Lamotte (1944—1980: 1. 88n.1, 106n.1, etc.) points out repeatedly in his translation
of the Da zhidu lun, when the Da zhidu lun cites a Vinaya without further specification of its school affiliation,
it generally refers to the Shisong lii. Furthermore, some stories from the Da zhidu lun resemble the versions in
the Milasarvastivada Vinaya, for instance, Yasodhara’s pregnancy (cf. Lamotte 1944-1980: 1I. 1001ff., Strong
1997; cp. T. 1509 [XXV]182b15—c20; T. 1450 [XXIV] 158c16-159b11, 162b1—c22). However, in his more
updated research, Zacchetti (forthcoming) argues that the proposition of a clear-cut school affiliation may not
be meaningful to texts such as the Da zhidu lun considering its textual nature as a collective compendium.

146 T, 1509 (XXV) 145a18-bl = Fr. Lamotte 1944-1980: 1. 701: 1, #Al#ERA N7 EiEE, &
WA . REZN, RHB. &FRIHF: “REFE, MR ? HHERG RWYE, &LHE!L »
BT NHM G K A, MEARIFR . BT TR, AR GLER ! CRIRE, SRIIRH R . 2H S
M, RERIET, W GiR, MEME, XU, A0 EM0S: <t NS, i REn
A, Mgz . BEAMmIE, MU, ik b N3, ArrEd. AnEsE, FAEE. B
R0, NEEEER, ER/hR, 24T, A related discussion is also seen in Ohnuma 2007: 170.
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terribly vicious he is! People like him cannot be saved. Better to discipline myself
and become liberated from samsara earlier!” Having generated this thought, he
withdrew from the bodhisattva path and returned to the Small Vehicle. This is

called “the inability to reach the shore.”

This is a typical Mahayana story. Sariputra resolves to practice dana-paramita and fulfill the
bodhisattva path. However, unlike Sakyamuni Buddha, he could not contain his reluctant
mind: he first observes that such a demand is importunate and useless; after witnessing the
beggar stamping on his donated eye, Sariputra becomes angry and takes a step backward
with respect to his progress on the bodhisattva path. Sariputra as the representative of
Sravakas is derided and belittled as one who is reluctant to liberate other beings. If we
consider the “gift-of-the-body” stories of Sakyamuni Buddha,'¥? Sariputra’s reaction starkly
contrasts with the deeds of Sakyamuni. For instance, in the famous Sibi-jataka,'*® the
Bodhisattva never questioned whether the demand for his eyes was useful or not, nor did he
change his attitude toward the donation after being mistreated by the beneficiary. The
message in this story is evident: Sariputra, as the representative of the practitioners of the so-
called “Small Vehicle” (Hinayana or Sravakayana), is indisputably inferior to Sakyamuni
Buddha, who practices the “Great” bodhisattva path. In this sense, whether one can
voluntarily donate his body without harboring a single thought of reluctance proves to be a
distinguishing difference between the “Great” and “Small” paths. In the same vein, we are
told in the Maitreyapariprccha that radical donations of his body speed up Sakyamuni’s
attainment, helping him even outpace Maitreya Buddha in reaching buddhahood, although

Sakyamuni’s bodhisattva vow was made much later than Maitreya’s.'#

147 For a comprehensive interpretation of the “gift-of-the-body” stories as a genre, Ohnuma’s work (2007)

is well worth reading.

148 7. 499. In the SWF, we read a similar story in which Sakyamuni, in one of his past lives, willingly
offered his eyes to an evil brahmin (chapter 27, Kuaiyanwang yanshi yuan pin R H T IR it 4% ).

49T, 310 (XTI) 629¢20-630al = Pelliot tibétain 89, 5r5-v6. Parallels also see T. 349 (XII) 188b5-13; D. 85,
dkon brtsegs, cha, 111a6-b5.

In this text, Sakyamuni compares himself not to his disciples but to a buddha-to-be, Maitreya Buddha. The
key to Sakyamuni’s expedient attainment in contrast to Maitreya’s prolonged striving lies in the path
Sakyamuni adopted—Maitreya restricts his efforts to buddha fields, while Sakyamuni chooses to protect,
gather, and assist all sentient beings in his buddha path. That is to say, in comparison to Maitreya, Sakyamuni
endeavors to pursue liberation for all sentient beings on his way to liberation, while Maitreya chooses to first
attain his own awakening before leading sentient beings to liberation. This point becomes more evident in
another story involving them in the Da zhidu lun (T. 1509 [XXV] 87b27—c14 = Fr. Lamotte 1944-1980: 1.
253-254). Tt is narrated that in the remote past, when Sakyamuni and Maitreya were both still bodhisattvas,
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Occasionally, there is also subtle opposition between Sakyamuni and Sariputra recorded
in other texts outside the SWF. In the Channovadasuttana of the Majjimanikaya, while
Sariputra attempts to dissuade Channa from suicide, Sakyamuni declares that the suicide of
Channa would not incur any transgression since Channa had already extinguished his future
existence.’® In the Mahiéasaka Vinaya, Sariputra refused to allow a Manavaka from a
heretical school to join the Buddhist community. Nevertheless, the Buddha granted the
Manavaka permission based on the fact that the Manavaka had once accumulated merit by
speaking in favor of Buddhist monks.'s' In these two stories, Sariputra similarly acts as a
“straw man” with a rigid and superficial opinion that is easily refuted, while Sakyamuni is
the one who grasps the profound meaning of the Dharma and applies the Dharma flexibly

and humanely.'> Although these stories do not have plots as elaborate and controversial as

there lived a buddha named Tisya. Once, Tisya Buddha examined actions of both Sakyamuni and Maitreya to
see whether their minds had ripened or not. He found that Sakyamuni’s mind had not yet ripened, but he helped
those of his disciples to ripen, while Maitreya had cultivated solely his own mind but not those of his disciples.
On the grounds that cultivating many people’s minds was much more difficult than cultivating solely one’s own
mind, Tisya deemed that Sakyamuni was superior. Consequently, Tisya chose to accelerate Sdkyamuni’s career
by offering him a chance to witness a buddha’s meditation. Sakyamuni was astonished when beholding the
fantastic scene of Tisya Buddha’s meditation, and praised the buddha with a verse, reaping the merit that
amounted to that of nine-kalpa cultivation. In the above stories involving Sakyamuni and Maitreya, a hierarchy
is proposed: compared to Maitreya’s single goal of achieving his own buddhahood first, Sakyamuni chose to
pursue liberation for all beings, and thus, took less time to perfect his bodhisattva career. Cf. La Vallée Poussin
1928 for parallel stories in the Avadanasataka (Avs. ii. 173), the Fodi jing lun (* Buddhabhiimi-sitra-sastra, T.
1530 [XXVI] 327a6-b18), and the Mahavibhasa (T. 1545 [XXVII] 890b5—c9).

The two paths chosen by Sakyamuni and Maitreya provide a complement to the two-track system of
attaining nirvana (i.e., “fast track” and “slow track™) theorized by Strong (1992: 90-92). According to what he
has observed, in the “fast track” to buddhahood, practitioners such as Gavampati (ibid. 64) seek to catch up
with Sakyamuni who has already attained parinirvana in the past, and therefore enter the arhat path in this very
lifetime; in contrast, those in the “slow track” wait until the appearance of Maitreya or other future times to
attain nirvapa, and therefore their religious quests are oriented to the future (mostly through the paths of
andagamin, sakrdagamin, and srotapanna). If we take Sakyamuni and Maitreya’s paths into consideration,
Sakyamuni’s rapidity of achieving buddhahood is, at least, partially owing to his extremely altruistic actions
such as gifting his body in the past lives; in comparison, Maitreya adopts the slow track which does not involve
too radical deeds.

150 MIN. iii. 263-267.
SUT. 1421 (XXID) 112b11-19.

152 There are also records of Sakyamuni’s criticism of Sariputra, such as in the Catumasutta, in which the
Buddha was irritated at Sariputra and his entourage of monks for making too much noise (MN. iii. 456ff., T.
125 [I1] 770c13-771b23; & F 9 JBE 5 H 18 i PU 5 48 T. 137 [11] 860a21-861a3) and some Vinaya texts in
which Sariputra was charged with taking too much food during the offering and letting his novice Rahula starve
(T. 1421 [XXII] 179b27—12; T. 1435 [XXIII] 463c22-464b7, etc.). Moreover, there is a well-developed
narrative tradition around Sariputra’s previous existence as a snake. See Li 2019b for more details concerning
his negative image.
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the Srivrddhi story of the SWF, they highlight the pattern in which Sakyamuni and Sariputra

are treated as a pair of contrasting characters.

In conclusion, we see a direct confrontation between Sakyamuni and Sariputra in the
version of the Srivrddhi story in the SWF. There, Sakyamuni, behaving like a provoked
leader, articulates lengthy self-defense against the challenge issued by his prestigious student
Sariputra. I interpret this story as a literary device by which the narrators, having perceived
the possible challenge a prestigious student could pose, brought this topic into open
discussion. The story finally resolves the tension by reinforcing the Buddha’s superiority,
mainly by citing the Buddha’s self-sacrificial jatakas, which sheds further light on one
function of these “gift-of-the-body” stories: the self-sacrificial elements in jataka stories are
used as the scriptural support of Sakyamuni’s superiority in the power dynamic between him
and the sarngha, and sometimes in a universe in which multiple buddhas exist (such as in the

Maitreya’s case).

2.2.2 Sariputra as an emulator

The value of the SWF in the study of the power relation between Sakyamuni and Sariputra
extends not only to the story in which Sariputra is a prestigious dissident, but also to the
stories in which the familiar role of Sakyamuni is substituted by Sariputra. In this section,
through a philological survey comparing parallels in the SWF, the Divyavadana, and the
Miilasarvastivada Vinaya, 1 illustrate how the stories of Sariputra’s taming of six heretics
and his parinirvana are developed and elaborated into versions that are modeled on the
Buddha’s life stories. The SWF solidifies the excellence of Sariputra by modeling his
biography on that of the Buddha, fusing the sacrality of both figures.

2.2.2.1 The taming of the six heretics

In the 43" chapter of the SWF, we find a long story about the building of the Jeta Grove in
Sravasti.!®* The Buddha dispatched Sariputra as the vanguard of the Buddhist community to

153 Buddhists have developed different narrative traditions surrounding the building of the Jeta Grove. In
the Za ahan jing (T. 99 [1I] 158b14-23), the Bieyi za ahan jing (T. 100 [1I] 441a20-26), the Pali Vinaya (Vin. ii.
157-158), and the Dharmaguptaka Sifen [i (T. 1428 [XXII] 938b20-939cl5), the narrative plot of the
construction is simple, as it only relates that Sudana built a grove out of veneration for the Buddha. Sariputra
does not appear, nor do the six heretics. The Bieyi za ahan jing is a Chinese translation of the Samyuktagama,
possibly affiliated with the Miilasarvastivada school (cf. Bingenheimer 2006: 21).
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assist with the construction. Upon hearing news of the construction, non-Buddhist forces
showed up to create obstacles and initiated magical combat. As to be expected, Sariputra

triumphed over the heretics in combat and established the faith of Buddhism in Sravasti:'>4

(Sudana) therefore spoke to the Buddha: “When I return to my own country, I shall
build a temple. But I have no idea of the standard dimensions. May the Blessed One

send one disciple to come with me and instruct me in what I should do.”

The Blessed One thought: “In Sravasti, the multitudes of brahmins have
distorted faith and hold perverted views. The other disciples are certainly not able
to manage (to build the monastery), except Sariputra, who was born as a brahmin.
He is sharp-witted, intelligent since childhood, and fully possessed of magical
power. It will be beneficial if he comes.” Therefore, he commanded Sariputra to go

along with Sudana ...'>

The six masters heard of it and came to report to the king: “The householder
Sudana has purchased Jeta’s grove and intends to build a temple on behalf of the
Sramana Gautama. May you permit my group of followers to engage in magical
combat with them. If they achieve victory, then allow them to establish (the temple).
However, if they are inferior to us, please do not allow them to construct (it). (On
that condition), the followers of Gautama must stay only in the city of Rajagrha,

while our followers may dwell here.”

The king summoned Sudana and asked him: “Today, the six masters told me
that you purchased the grove of Jeta in order to establish a temple for the sramana

Gautama. They request a battle of magical skills with the sramana’s disciples. If

MA (T. 26 [I] 460c8-461b14), the Sarvastivada Shisong li (T.1435 [XXIII] 243c20-245b3), and the
Mahisasaka Wufen li (T. 1421 [XXII] 166c10-167c19) feature more elaborate accounts in which Sariputra was
dispatched by the Buddha to help Sudana to build the grove.

Only in the MSV are both elements, namely Sariputra and the combat with the heretical side, mentioned
(e.g. T. 1450 [XXIV] 138b18-142b12; SWF version; T. 191 [III] 967¢2-969b22).

134T, 202 (IV) 419b20-420c25. The English translation is my own with occasional reference to Mair
(1993: 38-50). A Dunhuang bianwen %% 3 (“transformation text”) also narrates about the defeat of the six
heretics by Sariputra in a quite similar way (cf. Mair 1995; Vandier-Nicolas 1954).

R A E. BEIAR, EIHE, Amflk. MERRUILE, T, ERR. 2

B &R, BN, EMEIE, SRAE, DR, MR, LBEME, D
NIEEH, wREAEHS, K. "RIMEAyz, FLJHIEE .. (The story in which Sudana managed to purchase
of the grove of Prince Jeta is omitted in my translation.)
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(Sramanas) achieve victory, let them erect (the temple). However, if they are

inferior (to the six masters), the construction is prohibited.”!>

Sudana returned home, wearing dirty and greasy clothes, and became
depressed and unhappy. Sariputra arrived the next day. He dressed himself in robes,
took his bowl, and arrived at Sudana’s house. Having perceived that Sudana was

not happy, Sariputra asked him: “What makes you unhappy?”

Sudana answered: “I’'m afraid that the construction of the temple will not be

successful. Therefore, I am depressed.”
Sariputra asked: “What makes you afraid that it will not be successful?”

He replied: “Now, the six masters approached the king to propose a battle.
Only on the condition that the venerable one (you) gain victory, will the
construction of the temple be permitted. If you could not defeat them, (the king)
would reject (our request to construct the monastery) and not permit the
construction. These six masters have renounced the family life for quite a long time
and are always sincerely dedicated. No one could compete with them in the skills
they have mastered. Now, I have no idea, venerable one, whether you have

sufficient skills for combat.”!5’

Sariputra answered: “Even if the six masters and their companies covered the
whole of Jambudvipa and were as many as bamboo groves, they still could not
move a single hair on my foot. What kind of competition do they want to have? I

shall simply do as they wish.”
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Sudana became joyful. He changed into new clothes and bathed himself with a
fragrant bath. Then, he set out to report to the king: “I have already asked him. If
the six masters intend to make combat, let them do as they wish.” At that moment,
the king spoke to the six masters: “Now I permit you to compete with the

Sramanas.” 138

Then the six masters announced to people in the kingdom: “In seven days,
outside of the city, we will make combat with the sramanas in a broad and wide
place.” There are 18 billion people in the city of Sravasti. At that time, it was a
custom in the land to assemble people by beating a drum. If a copper drum was
beaten, eight billion people must assemble. If a silver drum was beaten, 14 billion
people must assemble. If a golden drum was beaten, all the inhabitants must
assemble. After seven days, on a level and broad ground, a golden drum was beaten
and all the people assembled. The followers of the six masters numbered three
billion. At that moment, the citizens all set up raised seats for the king and their six

masters. Only Sudana set up a raised seat on behalf of Sariputra. %

Just at that moment, Sariputra entered into meditative tranquility under a tree.
With all his faculties quiescent, he moved fluently between different levels of
meditation and penetrated each level without hindrance. Thereupon, he had the
following thought: “Those gathered here have practiced heterodoxy for quite a long
time. They are arrogant and self-conceited. For these beings who are insignificant
as mustard grass, what kind of virtue should I rely on to discipline them?” Upon
this thought, he thought of two virtues and immediately vowed: “If, in my

numerous kalpas of past lives, I am the one who sincerely respects parents and
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reverently honors sramanas and brahmins, may the great crowd all show reverence

to me when I enter the assembly.”!¢

Meanwhile, the six masters noticed that all the people were assembled, but
Sariputra alone did not show up. They then reported to the king: “The disciple of
Gautama knows that he is ignorant of magical skills yet pretends to (agree to)

combat. Now, when all people are assembled, he is fearful of coming.”

The king spoke to Sudana: “The time for combat has arrived. The disciple of

your master should come to the debate.”

Then, Sudana went to Sariputra’s place, knelt respectfully, and said:
“Venerable One! All the people have been assembled. May you come to the

assembly.” 16!

Thereupon, Sariputra arose from meditation, tidied up his clothes, and placed
his nisadana on his left shoulder. He walked to the crowd slowly and gently, like a
lion king. Having beheld his uncommon appearance and religious robe, the people,
together with the six masters, suddenly stood up, just as grass is blown by the wind,
and unwittingly honored him. After that, Sariputra ascended to the seat that Sudana

had set up for him.!%?

Among the group of six masters, one disciple named Raktaksa'®® was adept at
magical skills. In front of the crowd, he created a tree with an incantation. The tree

naturally grew big and shaded the crowd of assembly. Its foliage was exuberant,
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163 Mair (1993: 85) proposes that the name Laoducha 57 & % (MC. law-dak-tsrhae)is the phonetic
transcription of the Indic name Raudraksa. The parallel in the Divyavadana reads the name of the illusionist as
Raktaksa (“red-eye,” Div. 152) and also Raudraksa (Div. 320).
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and its flowers and fruits were of various kinds. The crowd unanimously exclaimed:
“This transformation is made by Raktaksa.” Then, Sariputra, employing his magical
power, created a wind that could make a mountain whirl. The wind uprooted the
tree, blew it to the ground, and smashed it into dust. The crowd unanimously

declared: “Sariputra wins! Now Raktaksa cannot compete.”'6*

Then, Raktaksa uttered another incantation and created a pond. The four sides
of the pond were each decorated with seven jewels. In the water of the pond,
various kinds of flowers grew. The crowd unanimously exclaimed: “This
transformation was made by Raktaksa.” Thereupon, Sariputra transformed himself
into a giant white elephant with six tusks. On each of its tusks, there were seven
lotus flowers. On each flower, there were seven virgin girls. This elephant strolled
elegantly to the side of the pond and sucked up the water. Immediately the pond
disappeared. The crowd unanimously said: “Sariputra wins! Now Raktaksa cannot

compete.”!6

Next, Raktaksa created a mountain adorned with seven jewels. There were
springs, streams, trees, vibrant blossoms, and fruits. The crowd unanimously
exclaimed: “This transformation was made by Raktaksa.” Then, Sariputra
transformed himself into a mighty man with a vajra. From a distance, he pointed
the vajra mallet at the mountain, whereupon the mountain was completely
demolished, without a trace remaining. The crowd unanimously said: “Sariputra

wins! Now Raktaksa cannot compete.”!6

Then, Raktaksa transformed himself into a dragon with ten heads. It rained
various kinds of treasures from the sky. Thunder and lightning shook the ground
and startled the crowd. The crowd unanimously exclaimed: “This transformation

was made by Raktiksa.” Then, Sariputra transformed himself into a bird king with
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golden wings (suparna). It split the dragon and chewed it up. The crowd

unanimously said: “Sariputra wins! Now Raktaksa cannot compete.”'®”

Subsequently, Raktaksa transformed himself into a bull with a tall and broad
body. It was fat and strong, full of energy. With coarse hoofs and sharp horns, it
scraped the earth, snarled loudly, and dashed forward. Sariputra then transformed
himself into a lion king, tore apart (the bull), and devoured it. The crowd

unanimously said: “Sariputra wins! Now Raktaksa cannot compete.”!'®

Then, Raktaksa transformed himself into a yaksa demon with a big and tall
body. A fire was burning on the top of his head. His eyes were as red as blood. He
had four long and sharp teeth. With the fire issuing from his mouth, he was running
and leaping forward. Thereupon, Sariputra changed himself into King Vaisravana.
The yaksa was terrified and immediately felt the desire to run away. However, fire
was burning in all the four directions, leaving him no way to escape. Only beside
Sariputra was it cool with no fire. He immediately prostrated, threw the five parts of
his body to the ground, and begged Sariputra to spare his life. As soon as shame
overcame Raktaksa’s mind, the fire was extinguished. The crowd unanimously

exclaimed: “Sariputra wins! Now Raktaksa cannot compete.”!®

At that moment, Sariputra lifted his body up to the sky and manifested the four
deportments, namely, walking, standing, sitting, and lying down. He generated
water from his upper body and fire from his lower body. He disappeared from the
east but reappeared in the west. He disappeared from the west but [then] showed up
in the east. He vanished from the north but reappeared in the south. He vanished
from the south but [then] showed up in the north. At times he manifested a giant
body covering the whole sky, while other times he manifested a miniature of his
body. At times he divided his one body into hundreds of thousands of bodies, while
other times he reunified them into the single body. (He was in) the sky, but then
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suddenly reappeared on the ground. He trod on the ground as if it was water, and he
trod on the water as if on the ground. Having made such magical transformations,
he returned, withdrew the magical power, and sat on his original seat. The crowd
who attended the assembly beheld his magical power and became joyful.
Thereupon, Sariputra preached to them. In accordance with their past deeds, past
merits, and causal conditions, they each attained their own path. There were also
people who attained (the fruit of) srotapanna, or sakrdagamin, or andgamin, or
arhat. Three billion disciples of the six masters came to Sariputra’s and went forth.
After the battle of magical skills, the fourfold assembly left, and each returned to

their own residence. '7°

The above is a narrative complex with several independent stories embedded. The frame
story is the construction of the Jetavana, within which Sariputra’s feat of taming the six
heretics is narrated. Faced with the reality that heretical teachings were prevailing in Sravasti,
Sakyamuni Buddha sent his foremost disciple, Sariputra, to assist Sudana (elsewhere better
known as Anathapindada) in building the grove. The six heretical masters who took
residence there for a long time, perceived Sariputra’s activities to expand Buddhist territory.
Just like vested-interest holders who were wracked with a sense of crisis, they were

provoked and made trouble for Sariputra, the vanguard.

The Buddhist side and the non-Buddhist side soon decided to have magical combat.
Raktaksa, as the representative of the six masters, made the marvelous transformations of a
giant tree, a fabulous pond, a well-adorned mountain, a terrifying dragon, a large bull, and a
yaksa. However, Sariputra gloriously triumphed over him in every round, sometimes by
generating a huge storm, and sometimes by incarnating himself as an elephant, a garuda, a
warrior with a vajra weapon, a lion king, and Vaisravana. Later on, with other magical
performance such as emanating fire/water and manifesting his body in different sizes and
numbers, Sariputra tamed the followers of the heretical masters and converted all the

residents of Sravasti to Buddhism.
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For those who are familiar with the biographical stories of the Buddha, the above story
will sound quite familiar: its setting, the basic design of the plot, the antagonists, and the
overall dramatic development all resemble the story of the “Great Miracle” (Mahapratiharya)

171 especially as told in the narrative tradition of the Milasarvastivadins. In brief,

in Sravasti,
the Mulasarvastivada Mahapratiharya story narrates that six heretical masters are enraged by
the popularity of Buddhism in Rajagrha. Beguiled by Mara, they become overconfident of
themselves and come to provoke a competition with the Buddha. At first, the Buddha ignores
their request for a competition but continues to travel around to amass followers in different
countries.!” Later, when the Buddha reaches the city of Sravasti, he finally agrees to the
competition, by means of which the Buddha successfully makes Sravasti his habitual
residence for the next twenty years.!”> During the competition, the Buddha enacts numerous

supernatural transformations, which culminates in such well-known miracles as the “double

appearance” miracle!’* and the manifestation of an array of buddhas (buddhapindi).'’

171 Strong (2001: 106ff.) has already discussed the narrative traditions of the Buddha’s “Great Miracle”
(Mahapratiharya) in Pali and Sanskrit (i.e. Mulasarvastivada) texts. The available Pali version is found not in
the Vinaya but in the Dhammapadatthakatha (English summary in Strong 2001: 107-108). In this version, the
Mahapratiharya story is a consequence of the Buddha’s criticism of Pindola, for Pindola exerts magical power
in front of lay persons. The Buddha makes a monastic rule to ban monks from arbitrarily wielding magical
power. However, heretics want to take advantage of this rule and assume that even if they ask for a competition,
the Buddha will still refuse to compete with them. However, the Buddha exempts himself from this rule and
accepts the challenge. In the end, the Buddha easily overpowers the heretics by manifesting a supernatural
mango tree. The ashamed heretics drown themselves in the water. After that, the Buddha manifests the “Great
Miracle” as reported later.

The Mahisasaka Wufen lii does not mention the story of the Great Miracle in Sravasti, but only records the
Pindola story (T. 1421 [XXII] 170al7—c24).

The Dharmaguptaka Sifen lii (T. 1428 [XXII] 946b13-950b6) also records that the Buddha forbids monks
from revealing magical power in public, which is taken by heretics as a chance to seek more offerings. With
regard to the combat itself, the plots closely resemble those of the Miilasarvastivada tradition. About the story
in the version(s) of the Milasarvastivada tradition(s), see my discussion below.

172 As Strong reminds us, the Buddha travels around different kingdoms in Northern India not to avoid the
competition, but to gather more followers and extend the Buddhist territory: “Throughout the next forty years
and more of his career, the Buddha continues to live in Northern India, visiting and revisiting different
communities, preaching the Dharma, converting beings of all sorts, and settling doctrinal and disciplinary
questions that arise (2001: 100).”

173 Strong’s study of the places where the Buddha spent the 45 rains-retreats of his career (ibid. 102)
clearly shows that the Buddha stays most frequently in Sravasti, from his 21" yearly rains-retreat till the 44,
We can even say that in the second half of the Buddha’s religious career, he almost permanently resides in
Sravasti (ibid. 104).

174 Defined by Strong (2001: 108) as “from the upper part of the body, flames shoot up, while from the
lower part a stream of water pours forth; then, he reverses things and flames emerge from the lower part of this
body and water from the upper part.”
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Because the six heretics could not display comparable magical transformations, they become
greatly ashamed and drown themselves in a river. Their followers are all converted to

Buddhism.

Since the Buddha’s subjugation of the heretical groups is also related in the SWF
(chapter 14, T. 202 [IV] 360c29-361b1), we have good reason to argue that the similarity
between the two “taming” narratives is not just coincidence. To demonstrate their correlation,
I present the table 2.3.1 comparing their main plots. For the Mahdpratiharya story, I use the
versions in the SWF, Divyavadana, and the MSV.'7 One might notice that the
Mahapratiharya narrative had already developed into two rather distinct traditions among
the three Mulasarvastivada texts: the Divyavadana and MSV contain roughly the same story
and can be classified into the same group (Group I); the version in the SWF, however,
contains obvious deviations and should be regarded as a separate group (Group II).!”7
Through an analysis of the narrative elements in these versions, we can see how the
composers of the SWF adopted Mahapratiharya’s story in the narration of Sariputra’s

taming story. '”®

175 In studies of Buddhist art, the key to recognize the scene of the Great Miracle is whether there exists the
manifestation of multiple buddhas; sometimes the fire-and-water miracle is also depicted in the scene but not
always (Schlingloff 1999; 2013: 505). Rhi (1991: 159ff.) argues that the image of the multiplication of buddhas
reflects Mahayana influences.

176 MSV: Gnoli 1978: 11-24, D. 1, ‘dul ba, da, 40a2, T. 1451 (XXIV) 330c13-331b27; Div 89-103 = Eng.
Rotman 2008: 253-288. Cf. also Strong 2001: 109—110 and Burnouf 2010: 188ff. For the artistic representation
of this story, see Schlingloff 2013: 488-515.

177 Interestingly, this SWF version is also found in the Pusa bensheng manlun % A< 4 & 5% (T. 160 [111]
334c¢28-336¢11) and the Dharmaguptaka Vinaya (T. 1428 [XXII] 946¢26-950b6).

178 In the following table, I adjust the sequence of some details in the Mahapratiharya to better
demonstrate the similarity between the two narratives.
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It is hard to overlook the extensive similarities between the above Sariputra narrative and the
Milasarvastivada Mahapratiharya narrative. Sariputra and Sakyamuni both enter into
magical combat with the same group of antagonists, namely, the six heretical masters. Both
narratives occur in the same city of Sravasti and are also closely associated with the Jeta
Grove. In a similar way, Sariputra and Sakyamuni both arrive late due to meditation, which

is taken as a sign of cowardice by the six heretical masters.

With respect to the contest, there is also a striking resemblance between the two
narratives, despite some clear deviations. In the Sariputra story, the heretic Raktaksa
magically creates a marvelous tree, a jeweled pond, and a splendid mountain, which all
appear in the first three magical manifestations made by the Buddha in the Mahapratiharya
(Group II). In both narratives, the tree is full of exuberant foliage and naturally grows
immense. In both cases, the pond is decorated with seven kinds of jewels, and marvelous
flowers grow in the water. In both stories, the mountains are also bejeweled and abundant

with flowers and fruits.

Furthermore, Vajrapani appears in both narratives: in the Mahapratiharya (Groups I &
I1), Vajrapani is also said to destroy the seat of the six heretics or strike the heretics. In the
SWF’s Sariputra story, Sariputra transforms himself into Vajrapani, who uses his vajra to
strike and destroy the mountain created by the heretic Raktaksa. Interestingly, when we look
at Sariputra’s taming of the six heretics in other sources (e.g., the MSV and
*Mahasammatardjasitra),'” Vajrapani is entirely absent from the narration. It seems that
only the SWF’s Sariputra story includes the Vajrapani element in the narration under the

influence of the Mahapratiharya narrative.

179 In the MSV Sarnghabhedavastu (T. 1450 [XXIV] 140¢2-15; Gnoli 1977-1978: 1. 175; D. 1, ’dul ba,
nya, 85a1-6) and the Mahdsammatardjasitra (T.191 [II] 968a10-27), the contest between Sariputra and
Raktaksa is described as follows:

1. Raktiksa creates a huge mango tree and Sariputra conjures powerful wind to uproot the tree.

2. Raktaksa creates a pond of lotuses, while Sariputra transforms himself into an elephant to trample the
pond.

3. Raktiaksa transforms himself into a dragon with seven heads, while Sariputra transforms himself into a
suparna and devours the dragon.

4. Raktaksa transforms himself into a yaksa, while Sariputra casts a spell on the yaksa.
Then, Raktaksa is converted to Buddhism. Vajrapani is absent from this version.
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Moreover, in the concluding scene of the battle, Sariputra enacts the miracles of
generating water and fire and multiplying his bodies, both of which seem to imitate the
“double appearance” (yamaka-pratiharya) and the “great miracle” in the corresponding
scene of the Mahapratiharya.'® Both miracles possess a profound, edifying effect, which

accelerates the listeners’ pace to awakening.

Given the similarity of the episodes in the two taming narratives, can we ascertain
which one serves as the source from which the other one borrowed? This is not a difficult
task. We know that the Buddha’s Mahapratiharya story—at least its core descriptions of
miracles—is quite ancient since artistic representations of this story can be found in many
early Indian iconographies.'®! Despite observable discrepancies among different schools in
narrating the Mahapratiharya story (see above n. 171), its basic content seems not to have
altered much. In comparison, Sariputra’s taming story seems to have been added into the
frame narrative of the construction of the Jetavana in a relatively later date: in the two
Chinese Samyuktagamas, the Pali Vinaya, and Dharmaguptaka Vinaya, Sariputra plays no
role in the construction;'s2 in some other versions, although Sariputra is mentioned as the
monk dispatched by the Buddha to assist Sudana in the construction, no competition occurs
between him and the six heretics (e.g. MA, Wufen Li, and Shisong [i);'®® the
Milasarvastivada versions are the only records in which the combat between Sariputra and

six heretics is associated with the building of Jetavana. Therefore, we can be fairly sure that

180 According to Foucher (1917: 155-156), in the beginning, the yamaka-pratiharya was probably only
applied to the Buddha himself, but was then “hackneyed in consequence of being classic” and applied to
persons other than the Buddha. However, Skilling (1997: 303-315) demonstrates that different answers to the
question of whether yamaka-pratiharya can be shared by beings other than buddhas reflect more a sectarian
polemic. Skilling shows that in the (Mila)Sarvastivada and Lokottaravada traditions both the Buddha (ibid.
303-306, 308) and people other than the Buddha (ibid. 306-308) can enact the double manifestation. However,
in the Pali texts of a relatively late date, the yamaka-pratiharya is understood as one containing both the
miracle of fire and water and that of the emanation of buddhas, and only the Buddha could perform the
yamaka-pratiharya (ibid. 309).

In the (Mula)Sarvastivada traditions, the miracle of multiplying bodies is not commonly performed by the
Buddha’s disciples (ibid. 309), which highlights the rarity and excellence of Sariputra’s miracles here.

181 Schlingloff 2013: 488ff., esp. 489: “Representations in Bharhut, Sanchi, and Bodhgaya show that the
reality of such miracles is intrinsic to even the oldest versions of the legends.”

182 T, 99 (II) 158b14-23; T. 100 (II) 441a20-26; Vin. ii. 157—158 = Eng. Horner 1938-1952: V. 222-223;
T. 1428 (XXII) 938b20-939c15.

183T. 26 (1) 460c8-461b14; T. 1421 (XXII) 166c10-167b19; T. 1435 (XXIII) 243c20-245b3.
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the Buddha’s taming story was already well-developed before the creation of Sariputra’s
taming story. The latter is probably modeled on and borrows multiple elements from the

Buddha’s Mahapratiharya story.
2.2.2.2 Sariputra’s Nirviana

In addition to similarities in the feats of taming heretics, the path of Sariputra’s nirvana as
narrated in the SWF (chapter 26) also resembles, in many ways, that of Sakyamuni’s
parinirvana, although there are also many significant differences. There, Sariputra’s nirvana
is embedded within the larger context of Sakyamuni’s parinirvana: because Ananda fails to
implore Sakyamuni Buddha to live on for an eon, the Buddha promises Mara that he will
enter parinirvana within three months. Being the Buddha’s most faithful student, Sariputra
cannot endure the pain of witnessing the Buddha’s parinirvana and consequently decides to
pass into nirvana before the Buddha does. His nirvana is depicted with well-wrought details,
some of which remind us of the Buddha’s parinirvana. It is on this occasion that the Buddha
speaks of the Candraprabha-jataka, in which Sariputra likewise decided to die before the
Buddha: in the remote past, the Buddha, being King Candraprabha, made a vow to donate
whatever he had without reservation. An evil king from a neighboring country, out of
jealousy, hired an evil brahmin to demand Candraprabha’s head; Sariputra, being the king’s
primary general at the time, knew that he could not dissuade the king from his plan of self-

sacrifice, and thus committed suicide before the king’s death:!%*

At that moment, Sariputra heard that the Blessed One was going to enter
parinirvana. He harbored a feeling of deep lamentation and spoke thus: “How soon
will the Tathagata enter parinirvana! The eye of the world is going to disappear.
Beings will eternally lose their refuge!” Again, he spoke to the Buddha: “I cannot
bear now to watch the Blessed One enter the final cessation. Today, I intend to
enter nirvana, before [you]. May the Blessed One grant me permission.” In this
way, when he repeated [his words] for the third time, the Blessed One answered:
“(You need to) know this is the right time. All virtuous and noble ones will end up
in eternal cessation.” Having gotten permission from the Buddha, Sariputra tidied
his clothes, knelt down, and crawled on his knees, circumambulating the Buddha

one hundred times. He then came before the Buddha and praised him with many

184 T, 202 (IV) 387b5-388b12. An English translation of the Candraprabha story in the Divyavadana is
offered by Ohnuma (2004: 144-158).
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verses. Then, he touched the two feet of the Buddha and placed them on his head.
After he fully repeated [these actions] in this way three times, he joined his palms
and worshiped the Buddha. He spoke dejectedly: “It is my last chance to see the
Blessed One now.” He made a salute with folded hands, then stepped back and
left.!$

He took his sramanera Cunda to the city of Rajagrha, his birthplace. Upon
arrival, he ordered the sramanera Cunda: “Enter the city and go to the residential
area. Inform the king, great ministers, old friends, and all patrons to come for a
farewell.” Then, Cunda, having worshiped the feet of the master, walked around
(the city) and proclaimed: “My master Sariputra is staying here and plans to enter
nirvana. For those who intend to see him, it is the right time to go.” At that moment,
having heard Cunda’s words, King Ajatasatru, the rich and virtuous people in the
kingdom, patrons, and four monastic groups all became deeply disconsolate and
grieved. They spoke in unison: “Venerable Sariputra is the great general of the
Dharma. He is beloved and admired by all sentient beings. How soon is his nirvana
now!” They all proceeded to his place at full gallop. They came forward to worship
him. After their greetings, they spoke in unison: “We heard that [you,] Venerable
One, plan to abandon your life and reach nirvana. People like us will eternally lose
our refuge.” Then, Sariputra spoke to them: “Everything is impermanent. Every
birth has its end. All three realms are subject to suffering. Is there anybody who can
be safe? You people have merits accumulated from previous lives and were born at
the time when there is still a buddha in the world. It is difficult to hear the teaching
of sutras. It is also hard to obtain a human body. You should be mindful of and
diligent in cultivating merits and pursue liberation from birth and death.” In this
way, through skillful means as such, he universally prescribed medicines for those
people in accordance with their symptoms. At that time, after the assembly heard

his preaching, some attained the initial fruit; some attained (up to) the third fruit;
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some went forth; and some attained arhatship. Furthermore, some who vowed to

pursue the buddha path, after hearing the preaching, made a salute and departed.'®

Then, Sﬁriputra, in the later part of the night, fortified his body and mind,
focused his awareness in front of himself, and entered the initial meditation. From
the initial meditation, he then entered the second meditation. From the second, he
entered the third meditation. From the third meditation, he entered the fourth
meditation. From the fourth meditation, he entered the equipoise of infinite space.
From the realm of infinite space, he entered the realm of infinite awareness. From
the realm of (infinite) cognition, he entered the realm of nothingness. From the
realm of nothingness, he entered the realm of neither ideation nor non-ideation.
From the realm of neither ideation nor non-ideation, he entered the equipoise of

cessation. From the equipoise of cessation, he entered parinirvana.'®

At that moment, having known that Sariputra had already entered nirvana, the
god Sakra and numerous [other] gods, with an entourage consisting of hundreds of
thousands of members, came to his place, each with flowers, incense, and offering
utensils. Packed next to each other in the sky, they all cried with grief, and their
tears flowed like drenching rain. They spread flowers everywhere, which
accumulated to the height of one’s knees. They all exclaimed: “The wisdom of the
venerable one is as deep as the giant ocean. His shrewd eloquence can fit the
capacity of the audience. His sound is like a springing fountain. He is endowed with

morality, equanimity, and wisdom. He is the great general of the Dharma. He
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should follow the Tathagata and universally turn the wheel of the Dharma. Why

does he enter nirvana so quickly?”188

People living inside or outside the city, having heard that Sariputra had already
entered nirvana, all brought butter, fragrant flowers, and offering utensils, and came
at full speed to gather together. They were too mournful and miserable to control
themselves. They each took fragrant flowers to make offerings. Later, the god Sakra
ordered Visvakarman to collect various kinds of jewelry to adorn the chariot, and to
place the body in this chariot. Attended and accompanied by gods, nagas, spirits,
the king, ministers, and civilians who were yelling and howling, the chariot reached
a broad and flat area. Then, the god Sakra commanded the yaksas: “Go to the
seaside and fetch ox-head sandalwood.” Receiving the order, the yaksas
immediately brought it back and piled it up into a great pyre. They placed the body
of Sariputra onto the pyre, poured butter on it, set the fire, and conducted the

cremation. Having made salutes and offerings, they all went back.!®®

After the fire was extinguished, the sramanera Cunda gathered the relics of his
master Sariputra, placed them into (Sariputra’s) begging-bowl, collected the three
robes of Sariputra, and carried them to the place of the Buddha. He worshiped the
Buddha, knelt, and spoke to the Buddha: “My master Sariputra has already attained
nirvana. These are his robes and begging bowl.” On hearing these words, the
venerable Ananda felt grieved and faint, the feeling becoming stronger and stronger.
He spoke to the Buddha: “Now, this venerable one, general of the Dharma, has
attained nirvana. Who can I rely on (now)?” The Buddha spoke to him: “Although
this Sériputra has attained nirvana, his morality, equanimity, wisdom, liberation,
knowledge, and vision of liberation, which were all his Dharma body as such, will
never be extinguished.” He added further: “Today’s case is not unique in that that

Sariputra preceded me in entering nirvana because he could not bear to witness my
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parinirvana. In the past, he also could not bear to witness my death and died before

me-”l‘)O

Sariputra’s nirvanpa in the SWF version is a story with full details of the events occurring
before, during, and after his death. The background of the story is the Buddha’s parinirvana
as the aftermath of Ananda’s failure to ask the Buddha to continue to live. However, the
story immediately shifts the focus from the Buddha’s parinirvana to Sariputra’s death.
Sariputra voluntarily chooses nirvana as he is emotionally unwilling to witness the Buddha’s
parinirvana. But before his nirvana, for the reason that is not indicated, S'eriputra conducts a
“last journey” to his hometown, which appears to be a necessary ritual before his death.
Accompanied by the novice Cunda, Sariputra arrives in his hometown and summons the
inhabitants to say farewell. After hearing the news from Cunda that Sariputra plans to take
nirvana, the people, led by the king Ajatasatru, take pains to urge him to stay. After
counseling the people, Sariputra gives his last preaching on the impermanent nature of the
world. The process of how he enters nirvana through four levels of meditation is also
described in detail. Equally interesting is the elaborate narration of Sariputra’s funeral: after
his death, devas and yaksas come to worship his body with flowers and oils; although not
explicitly stated in the SWF, the Mulasarvastivada Ksudrakavastu (’Dul ba phran tshegs kyi
gzhi) claims that Cunda performs the ritual of Sarira-pija (“ritual preparation of a dead

19 then, Sakra even orders yaksas to fetch ox-head sandalwood (“f*EEitf

body”) for Sariputra;
1) from the sea for his funeral pyre. After the cremation, the relics of Sariputra are then
collected by Cunda and brought to the Buddha. Ananda becomes extremely depressed,

worrying that they would lose their refuge. The Buddha has to ensure Ananda that the
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YD, 6, ‘dul ba, tha, 240b 4-5: de nas dge sbyong gi ched skul byed kyis tshe dang ldan pa shA ri’i bu’i
ring bsrel la lus kyis mchod pa byas te.

The Sarira-pija (Tib. ring bsrel la lus kyis mchod pa bya) is the ritual preparation of a dead body usually
prior to cremation. Cf. Schopen 1994: 37ff. As Schopen further points out, the one who should be in charge of a
deceased monk’s funeral is usually the monk “with the closest formally acknowledged ecclesiastical bond” to
the deceased monk. In general cases, the closest ecclesiastical relationship is that between the acarya/slob dpon
(“teacher”) and the antevasin/slob ma (“disciple”). Therefore, in the funeral of Sariputra, it is Cunda who
organizes all rituals, and in the Buddha’s funeral, it is Ananda who is generally in charge. Cf. ibid. 42-43.
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Dharma body of Sariputra, permeated with morality, equanimity, and wisdom, is never going

to be extinguished.!??

This elaborate description of Sariputra’s death reminds us of many details of the
Buddha’s parinirvana: the Buddha’s parinirvana also begins with his “last journey,” a trip
from Rajagrha to Kusinagara.!”> Also noteworthy is the coincidence that the name Cunda
indeed appears in the Buddha’s parinirvana story—although this Cunda seems to be another
figure, a blacksmith (karmaraputra [Waldschmidt 1950-1951: II. 254, line 26.8]; Pali
kammaraputta [DN. ii 126]) who offers a last meal to the Buddha.'®* Having arrived in
Kusinagari, the Buddha sends his attendant Ananda to inform the inhabitants of the news of
the impending parinirvana, as we again find similarly in Sariputra’s pre-nirvana narrative.
When the people hear the news, they come forward to express their grief and are ordained by
the Buddha. Having conducted his final preaching, the Buddha enters four levels of
meditation, the same process that we find in the story of Sariputra. After the Buddha’s

192 Schopen (ibid. 47) reminds us of another significant point here: “We have, then, to this point in the
account two statements—both indirect—about what is left behind or remains after Sariputra’s death: the
narrative says, in effect, that first of all what remains are ‘relics’ (ring bsrel), but the homily says that the
‘accumulation, heap, substratum, or material form’ (phung po = rasi, skandha, upadhi) of morality,
concentration, wisdom, release, and knowledge and vision of release is what remains ... These various sources
(i.e., ASvaghosa’s Buddhacarita and the Milindapariha) seem, in fact, to dissolve the distinction between the
two, and to suggest that one—the ‘relic’—is permeated, saturated, infused and enlivened by the other ... The
inscriptions, in fact, use what is almost exactly the same vocabulary and refer—as has been noted elsewhere—
to relics as ‘infused with morality, infused with concentration, wisdom, release and knowledge and vision’ (ima
dhadu sila(pari)bhavita samasiprafiavimutiianadra(sa)paribhavita), or simply as ‘infused with morality,
infused with  concentration, infused with wisdom’ (Silaparibhavida  sama(s)iparibhavemtu

29

prafiaparibhavida),

193 Very interestingly, the version in the Chinese Dirghdgama uniquely states that the Buddha intends to
enter parinirvana between the two sala trees in Kusinagara, which was his birthplace: “Three months from now,
I will pass into cessation between the two trees in the Sala Grove in Kusinagara, where T was born (&% =
Ho AR J ) 7 0 ok e A T, R UK. T. 1 [1] 15¢16-18).” In this sense, “visiting the birthplace
before cessation” becomes another similar motif in both Sariputra’s nirvana and the Buddha’s parinirvana.
However, the parallel accounts in other versions of the parinirvana do not support the above hypothesis. They
describe the city Kusinagara as “the resident of Mallas ( /7 -+ 4 & ; mallesu janapadesu)” instead of “the
birthplace of the Buddha” (e.g. T. 99 [II] 253c¢24-25; T. 375 [XII] 605a7-8; T. 1451 [XXIV] 388c27-28;
Waldschmidt 1950-1951: II. 294, line 32.4). Is the statement in the Dirghagama merely the result of a
corrupted text, or does it indeed reflect a tradition of the Buddha’s birthplace beside the well-known birthplace
Lumbini? I cannot give an definitive answer, but it seems that the first possibility is more plausible.

Although Asoka’s Rummindei Pillar Inscription attributes the Buddha’s birthplace to Lumbint (Falk 2006:
177-180), some modern scholars still have questions about the Buddha’s birthplace. For instance, Bareau
(1987) points out that Lumbini was not mentioned as the Buddha’s birthplace in the earliest canonical accounts,
and he supposes that the Buddha’s birthplace was near Kapilavastu instead (cf. Strong 2001: 39).

194 Strong 2001: 134-136; T. 5 (I) 167c16fF.; T. 1 (I) 18a25ff; T. 6 (1) 183a19fF: T. 7 (I) 196¢29fF.
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parinirvana, gods appear; they scatter flowers and chant verses on impermanence. The next
day, the people living in Ku$inagara are informed that the Buddha has passed into
parinirvana, and all gather together, bringing butter, incense, flowers, and instruments.
Being extremely mournful, they prepare the funeral of the Buddha in the same way as that of
a cakravartin king, which includes the procedures of wrapping the body with several layers
of cotton cloth, filling the coffin with oil, covering the coffin with a golden lid (compare the
much simpler treatment of Sariputra’s body and the omission of descriptions of his coffin in
the above SWF scene), cremating the body on a pyre of sandalwood and incense,
extinguishing the fire with milk, collecting relics, and building stiipas.'® In the end, Ananda
reacts disconsolately to the Buddha’s death, which we also see in the story of Sariputra’s
death above. It is not an exaggeration to say that in almost every step of Sariputra’s nirvana

we can find traces of the Buddha’s parinirvana.

In fact, such a quasi-parinirvana account of Sariputra’s death can be found only in the
SWEF. Compared to different narrative traditions of Sariputra’s death,'® the SWF connects
the cause of Sariputra’s death with the Buddha’s parinirvana'®’ and furthermore largely
models Sariputra’s death on the details of the Buddha’s parinirvana. For instance, in the
Yueguang pusa jing J3 V¢ [ 4% (T. 166), although Sariputra chooses to enter nirvana for
the same reason (namely, because he cannot bear to witness the Buddha’s parinirvana), the
text shows no further interest in describing Sariputra’s nirvana and quickly moves on to the
Candraprabha-jataka. In addition, in the Divyavadana, the present story (pratyutpanna-
vastu) of the Candraprabha-jataka treats Sariputra’s nirvana as a fait accompli, and the

Buddha speaks of the Candraprabha story to assuage the monks’ doubt as to why Sariputra

195 Strong 2001: 126-146.
196 Cf. Li 2019b for different traditions of Sariputra’s nirvana.

197 Some other texts also accept this connection between Sariputra’s death and the Buddha’s parinirvana.
In the Pali commentaries, having ascertained that the noble pair of disciples were supposed to enter nirvana
earlier than the Buddha, Sariputra realizes that only seven days remained of his life. He therefore determines to
make his final journey to his hometown Nalada/Nalaka to visit and convert his mother, who is still a
nonbeliever in Buddhism, even though all her children have become Buddhist arhats. After successfully
converting his mother, on the full-moon day during the month of Kattika (October to November), Sariputra
enters nirvana. Maudgalyayana dies on the day that the moon is on the wane in the same month (Sv. ii. 549—
554, iii. 66; Spk. iii. 212-221, 225; Iwai 2005: 420, 421; cf. Bigandet 1880: 9-24). In the Milasarvastivada
texts, however, the motivation for Sariputra’s death is presented somewhat differently. Sariputra obtains
nirvana voluntarily because he is emotionally unwilling to witness the Buddha’s parinirvana (e.g. T. 202 [IV]
387¢10-388b13 = D 341, mdo, a, 198b2-200a4). In some texts, Sériputra’s death is said to have also been
spurred by Maudgalyayana’s intention to enter nirvana after the latter was badly beaten by heretics (T. 1451
[XXIV] 287a24-290b4, D 1, ‘dul ba, tha, 237b7-241a4; T. 125 [11] 639a12—-641a26).
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and Maudgalyayana achieve “nirvana without remainder” (nirupadhisesa-nirvana) before

their natural deaths.'%®

Apart from modeling the narrative of Sariputra’s nirvana on that of the Buddha’s
parinirvana, the SWF also accentuates Sariputra’s importance through a significant feature
of the Candraprabha story: it elevates Sariputra to the foremost position, far overshadowing
Maudgalydyana, another prominent disciple of Sakyamuni. A summary of the SWF version

runs as follows:!%

In that past life, the Buddha was born as the king Candraprabha (“Moonlight”), who
was the epitome of a rightful, respectful, and meritorious king. He was extremely generous
and announced to the whole kingdom that he could give away all his possessions. A
neighboring king was jealous of Candraprabha’s great fame and hired an evil brahmin named
Raudraksa®” to murder Candraprabha. Raudraksa came to the Candraprabha’s palace to ask
for the king’s head, but a guiding spirit stopped him from entering the city. In order to help
the Bodhisattva fulfill the dana-paramita, a god from the Suddhavasa appeared in the king’s
dream and informed him of the brahmin’s arrival. On hearing this news, Candraprabha
immediately commanded his prime minister Mahacandra, a former incarnation of Sariputra,
to bring the brahmin in. With the aim of saving the king, Mahacandra offered to Raudraksa a
head made of seven jewels, but it was refused. Knowing that he could not stop King
Candraprabha from committing self-sacrifice, Mahacandra chose to die prior to
Candraprabha. Later, when Raudraksa attempted to cut off Candraprabha’s head, a tree spirit,
who was later identified with Maudgalyayana, showed up to restrain Raudraksa’s hands and
feet. Candraprabha commanded the tree spirit to retreat and completed the offering of his
head.

The casting of Sariputra as a prime minister, whereas Maudgalyayana was merely a tree

spirit, is noteworthy because it goes against the typical arrangement that Sariputra and

198 In the Pali commentaries, the stories concerning Sariputra’s death are indeed well-developed and some
details also resemble that of the Buddha’s parinirvana, especially the position of Sariputra’s body during his
nirvana (lying on his right side). Nevertheless, in this tradition of Sariputra’s nirvana, the whole story is closely
connected with the conversion of his mother, who is the key figure in the whole funeral. Therefore, Sariputra’s
nirvana is easily distinguished from the Buddha’s parinirvana.

199°T. 202 (IV) 388b13-390b8.

200 The Divyavadana uses the term Raudraksa in this story for the Chinese name Laodu chai 4% % in the
SWF (Div. 320; cp. Raktaksa in Div. 151).
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Maudgalyayana conventionally act as a pair with near-equal status.2’! In this story, Sariputra,
as the loyal, self-sacrificing minister, overshadows the character of Maudgalyayana, who
appears merely as a tree spirit. Such a distinct hierarchy between the two disciples exists
only in the SWF version. When we look at the roles of Sariputra and Maudgalyayana in the
versions of the Yueguang pusa jing H )t 3 % #€ and the Divyavadana, the positions they
occupy are equal: Candraprabha has two prominent ministers, namely Mahacandra (i.e.,
Sariputra) and Mahidhara (i.e., Maudgalyayana), both of whom die voluntarily, being unable
to bear witnessing Candraprabha’s death.2? Through the different arrangement of the roles
they play in the past-life story, in the SWF, Sariputra is cast as the most important figure in
the Buddha’s ambit and occupies a higher rank than Maudgalyayana.

In summary, the SWF portrays Sariputra as a prestigious monk whose death is described
as almost equally as solemn and dignified as that of his teacher, and whose religious
significance far overshadows that of his peer Mahamaudgalyayana. In these particular
features of the narrative, we read a cult of Sariputra in which his excellence is reinforced and

highlighted.

What implications for the teacher—disciple relationship are highlighted by this practice
of borrowing biographical stories? In order to understand the mindset that produced these
similar, sacred stories, we need to understand the significance of so-called “sacred
biographies” to the religious landscape of Buddhism as a whole. As proposed by scholars of
cultural studies of religion, sacred biographies have a paradigmatic function to provide a
“model” of exemplary religious practice. Geertz (1973: 90) in his studies of sacred

biographies argues that:

201 There are indeed several accounts that portray an unequal hierarchy between Sariputra and
Maudgalyayana, for instance, the story of Sariputra’s girdle. For a detailed discussion, see Li 2019b.

202 Although the main body of this Jataka is almost identical in the Divyavadana and the Yueguang pusa
Jing, their respective present-life stories (pratyutpanna-vastu) are different. In the Divyavadana (Div. 314ff. =
Ohnuma 2004), the present scene has nothing to do with the Buddha’s parinirvana, and the Buddha narrates
this Jataka in order to explain that in their past lives, Sariputra and Maudgalyayana chose to die out of their
faith in the Buddha. However, in the Yueguang pusa jing, the text indeed states that the nirvanas of Sariputra
and Maudgalyayana were due to their unwillingness to witness the Buddha’s parinirvana (T. 166 [11I] 406c2—
9).

The tree spirit in the SWF also appears here, but as a divine being (specified as a devata [“goddess”] in the
Div.) in the garden, and is not identified with any present-life figure.

We can also trace the Candraprabha-jataka in other sources, such as the Pusa benyuan jing 5 & 7 4% 48
(T. 153), Da fangbian fo bao’en jing K77 ff ¥Rk B AL (T. 156) and Liudujijing 75 £ £ 48 (T. 152), which
however contain no information about Sariputra and are therefore passed over in the following discussion.
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Sacred symbols function to synthesize a people’s ethos—the tone, character, and
quality of their life, its moral and aesthetic style and mood —and their world
view—the picture they have of the way things in sheer actuality are, their most
comprehensive ideas of order. In religious belief and practice a group's ethos is
rendered intellectually reasonable by being shown to represent a way of life ideally
adapted to the actual state of affairs the world view describes, while the world view
is rendered emotionally convincing by being presented as an image of an actual
state of affairs peculiarly well-arranged to accommodate such a way of life. This
confrontation and mutual confirmation has two fundamental effects. On the one
hand, it objectivizes moral and aesthetic preferences by depicting them as the
imposed conditions of life implicit in a world with a particular structure, as mere
common sense given the unalterable shape of reality. On the other, it supports these
received beliefs about the world's body by invoking deeply felt moral and aesthetic
sentiments as experiential evidence for their truth. Religious symbols formulate a
basic congruence between a particular style of life and a specific (if, most often,
implicit) metaphysic, and in so doing sustain each with the borrowed authority of

the other.

In other words, functioning as a symbolic system, sacred biographies tune the followers’
actions to an envisaged cosmic order and simultaneously reproject the cosmic order onto the
plane of human experience. In Buddhist biographical studies, Schober (1997: 2) accepts this

understanding and specifies it as follows:

Highly evocative and polysemous, sacred biographies depict and contextualize the
lives of those who emulate these ideals in religious texts and practices. In their
totality, the biographies of the Buddha encompass a variety of models of and for
religious practice. The tradition views these potentially limitless models of path
practice as applicable to all sentient beings and particularly to those who—as arhats
and future buddhas—have realized in exemplary fashion a version of path in their

own life.

That is to say, modeling or borrowing the Buddha’s biographical stories is not taboo among
Buddhists, but innate to the cultural practice of creating sacred biographies. When readers
read of Sariputra’s taming of heretics or his nirvana, the Buddha’s biography naturally

resonates in their mind and creates significance in more than one way: The Buddha’s
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biography adds to the sacred character of Sariputra’s life, doubly strengthening the holiness
of Sariputra’s image, and it can also inspire the readers to venerate and even imitate these
religious ideals in their own practices. Through the process of projecting archetypal images
of perfection upon the teacher and fusing one’s own sacredness with that of the teacher, a
disciple can solidify his own identity. This process of modeling, innate to discipleship, is
termed “idealization transference” in psychology:?® “discipleship or apprenticeship is
potentially a process of initiation into a new state of individuated existence through the

process of submission, fusion, and reemergence.”

2.2.3 Further stories: Sariputra acts as the critic or instructor of Sakyamuni

Section 2.2 above presents Sariputra as a great emulator, who not only substituted the
Buddha’s role as the great tamer of the heretics but also died in a way resembling the
parinirvana of the Buddha. In the present section, we will briefly investigate a more
dramatic relationship between Sariputra and Sakyamuni in the SWF: the SWF contains many
Jatakas in which the normal teacher—disciple relation between Sakyamuni and Sariputra is
almost reversed. In these episodes, Sariputra either severely admonishes Sakyamuni or
earnestly counsels him, behaviors that challenge the well-established relationship between

the two primary figures.

To start with, in the 36™ chapter Qiping jin shi pin -t 4 i f: (“Donating Seven
Bottles of Gold”),2* the story begins with Ananda’s question of what makes Sakyamuni
Buddha behave so humbly and modestly. In his answer, Sakyamuni ascribes his humble
mind to Sariputra who, as a snake in his former existence, severely admonished Sakyamuni
Buddha’s former incarnation for not being humble and polite to other people: in one past life,
Sariputra was a householder who was extremely avaricious and hoarded seven bottles of

gold in his lifetime. When he died, he was reborn as a snake, but kept guarding his gold for

203 Bogart (1992: 12-13) further adds, “in idealization transferences, ... one person projects archetypal
images of perfection, omnipotence, and omniscience upon the other, whose perfection is equated with one's
own perfection through a process of fusion. This idealization is seen as a necessary precursor to the eventual
development of one’s own goals and ambitions. Thus, the disciple’s deep devotion to the guru and tendency to
view him or her as perfect and all-knowing may in part be founded upon such an idealization ... The student
submits to the teacher’s authority and fuses internally with the mentor in order to derive strength, clarity, and an
internal image of perfection around which his or her own ego-ideals can begin to solidify. The completion of
the relationship, in his view, should witness the reemergence of the disciple or initiate as an independent man or
woman.”

2047, 202 (IV) 369226-370a3.
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thousands of years. One day, the snake was suddenly overtaken with a weary mind, and
wanted to donate all of the gold to the sargha. It stopped a passerby and asked him to carry
the gold to the monastery as offerings. The person brought one bottle of gold to the
monastery and made an offering on behalf of the snake. Thereafter, he returned to the
snake’s place, put the snake in a basket, and carried it to the monastery. However, on their
way to the monastery, another person showed up and greeted the snake-carrier several times.
Nevertheless, the snake-carrier did not answer a single word. The snake was enraged by the
arrogance of the snake-carrier and admonished him severely.?®> This person, having been
criticized, was overcome with shame and vowed to treat every being in an equally humble
way. In the end, it is related that the snake was Sariputra, while Sakyamuni was the one who

carried the snake.

In another story, the Mahaprabhdsa-jataka (which appears twice, in chapter 16 and

chapter 44),2% Sariputra similarly played the role of instructor to Sakyamuni. In this story,

205 T, 202 (IV) 369c8-19: iEi&— A, RN “dr efmAe? MR ? "HABRAANEWRE, M=
Mz AH—F. P, EMEEE, SHE0E, SORFEAN, Eaiir. TEEIAU s “mflb N, AR
WrEr, fhDAUFR, Rk, SRE =R, ﬂi*E%, HTW{B" fERAED, FOMEMA, BHNE, |
EZ . ERERE, EE AN, G ARTE, RER®R. "mRH=, BEER. GARE, 2FK
B, BHEETE, FEHZ. CAEITE, WEEHA: CFIREH. CEERY), TEmRLE. AR,
HEE, Ao, BH—U. fEEEL. “EERHFH!

Translation: On their way, they encountered another person. He greeted the snake-carrier, asking: ‘Where
do you come from? Are you in a good health?” The snake-carrier kept silent and did not answer these questions.
The person asked him a second and third time, but the snake-carrier did not say a word. Therefore, the snake
carried by him became enraged, holding burning venom in its mouth, and was about to kill the snake-carrier.
However, it stopped itself and withdrew. It further thought to itself: ‘How come this person does not know
propriety? Another person, out of good will, asked about his recent situation. He earnestly greeted him three
times, but [the snake-carrier] did not say a single word. How condemnable!” Having thought in this way, its
malevolent mood was further aroused. An intense ferocity burst inside its body, and it was again about to kill
[the snake-carrier]. However, when it was about to flick its venom, it considered again: ‘This person has done
meritorious things for me, and I have not yet repaid him.” It repeated itself in this way over and over again, and
finally, it went back to lie down. ‘I owe a great debt of gratitude to this person. Even though he is doing
improper things, the appropriate course is to tolerate it.” When they reached open ground, the snake spoke to
him: ‘Let me come down to the ground.” It severely admonished him in an extremely stern way and exhorted
him [to adopt] the correct way. [The snake-carrier] thereafter became regretful and ashamed. He assumed a
humble mind and showed compassion for every being. The snake again exhorted him: ‘Do not do it anymore!’

206 Of the two versions, that of chapter 16 is longer (T. 202 [IV] 372a17-373al14), while the 44" chapter
contains a shorter version (T. 202 [IV] 421b18-c21). The short version does not identify the mahout as
Sariputra, and therefore I omit it in the following discussion. On the nature of the two versions, Demoto (2009)
argues that chapter 16 is a translation from an Indic version, while chapter 44 is a unique composition.

We also find Tocharian manuscripts of the same story (PK NS 34, 37, 38, 144, and 398; cf. Lévi 1925 and
Pinault 1988). However, since the Tocharian version is fragmentary, we have no idea whether the mahout was
also identified as Sariputra.
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Sakyamuni was a king called Mahaprabhasa who was gifted with one marvelous elephant.
He commanded the elephant tamer Sanshe #{ [ 2°7 to discipline the elephants. However,
during a test ride through a forest, the elephant ran wild after seeing some female elephants
and chased after them. The king, sitting on the back of the elephant, was greatly frightened,
but finally managed to get off by grabbing some tree branches. Later, when the elephant
returned to the palace, the king refused to ride it anymore. Sanshe attempted to change the
king’s mind by proposing a public taming: preparing seven red-hot iron balls, Sanshe told
the king that if the king was determined to abandon the elephant, he would order the elephant
to swallow these balls. Sanshe did this for the sake of arousing the compassion of the king,
hoping that the king would change his mind. However, the king was apathetic, even when
the elephant knelt in front of him with tears in its eyes. The elephant finally swallowed the
iron balls and then died. The king was shocked and asked Sanshe why the tamer was able to
command the elephant to commit suicide, but could not control the elephant’s behavior in
the forest. Sanshe, his body possessed by the gods, answered that he could merely discipline
the body of the elephant, but the buddhas had the capability to tame its mind. Sanshe further
told the king about the quality of being a buddha, which impelled the king to make a

bodhisattva vow.28

207 Haribhatta’s Jatakamalda calls him Samyata (Hahn 2005: 18), which is also found in the much later text
Bodhisattvavadanakalpalata by Ksemendra (hastimahamatram samydtam nama. Straube 2009: 31, verse 1. 18).
The name in Chinese, Sanshe (MC. sanX-dzyae), seems not a direct transcription from the Sanskrit word but
possibly a Middle-Indic form of the Sanskrit word (Norman 2006: 63 points out that -y->-j- is a common
Middle Indic phonological feature; cf. Also Bloomfield & Edgerton 1932: 100-101, § 192-193; Karashima
1994: 14 §2.2.1).

2087, 202 (IV) 372b29-373a6 = Eng. Demoto 2009: 2-9. R (Ml , R E &, 4 T, {F-ti
H, BEASRRR, FCEE: SR, WERI. FARMN., "AEKE: A%y, MEERE, 7
BZH, SH/ME, PEER, "TH2F: “REANRA, NELSERZ; #FHAME, FEOM. 58
EM, IRARER. PRI “HEAERK, ZETE! CTREE, S5 R RS, BRm
e CREBE, oW, FFHEME. RS, BOHER, SRR RATRIEERS R <Fib
B, HEAEE, WU AL . n g ande, RIS cIRE AT AL TIAE, B AN 2 s
B, WNRBE, BEZEUARLEEER. "EREME, BREH. ERSE, HOMH. BEs%. <
DA H? "RER IR, &Rmp, g efaiad, UFIL, BORFZ, ANEEN, Ham
B, WIEMIMEFTBERL, BOUEEM, MEEVR. BERD, FEAMEN. TRE, B, TN
i, BPAEBRR, S5 HRFETIR, THE, REERIZ? PHNSE R, FOGH T FER
L, BUEMS, SRR ETS: KT RMERARS, A0, "THBE: “BEHFAN, ek
g, ALA? AT KT A e, MREAC. RO T, B4 E, OBER, &
SHE: cPTE o, MR CHBIE S Cihiis, ZREME, —HEE, ZHAE. BTN
H, PTEENEEE, UEAE, REEDC, stz sk, BHERRH, IR AE. CTEED, WORERE,
B NE, WEy, K, FEBE R, WREE, R-UsaiR kI, BEEE: CFERE
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In the above two stories, the image of Sakyamuni is particularly human, even immature
and blemished. In the first episode, he is a person who does not react politely to other
people’s greetings and therefore enrages the snake. In the second story, he is a hard-hearted
king who is indifferent to the life of an elephant, even though he is aware of the tamer’s plan
to kill the elephant. Here, we can see Sakyamuni does not have an entirely positive image. In
contrast, Sariputra acts as a critic or even an instructor who attempts to urge him in the
correct direction. He criticizes the past incarnation of Sakyamuni for not being humble and
modest, which impels the Bodhisattva to make a vow to treat every being humbly. In the
second Jataka, Sariputra acts as a faithful mahout who endeavors to urge the Bodhisattva to
assume a compassionate mind, which, although it ends in failure, still stimulates the
Bodhisattva’s further curiosity about buddhahood. Moreover, as the mahout, Sariputra is
possessed by a god and explains the quality of buddhas to the Bodhisattva, which inspires
the Bodhisattva to initiate his bodhisattva path. This plot is the reverse of the stereotypical
image of Sakyamuni as the mentor who sets Sariputra on the correct religious path. We can
say that in these two stories, Sariputra can somehow be regarded as a critic or even instructor

of Sakyamuni.

However, there is one thing we should not dismiss: even though Sariputra is the one
who offers help in Sakyamuni’s path to perfection in these cases, the image of Sariputra is
still ambiguous. In the first story, he is no more than a snake, a creature whose existence is
mostly associated with the quality of aversion (dvesa), one of the three poisons in Buddhist
ethics. In the second story, Sariputra’s image as the mahout is also not strictly positive. On
the one hand, he is faithful and loyal to the king, hoping that the king will take back the
elephant, which was a prized possession of cakravartin kings. On the other hand, with the
aim of changing the king’s mind, Sariputra decides to perform a cruel taming. He is not
compassionate at all in forcing the elephant to swallow seven burning iron balls. What we
can see from his equivocal image is the attempt to limit and debase Sariputra’s position and
significance. We might guess that the representation of Sariputra as a critic of Sakyamuni
would have made composers feel uncomfortable. These kinds of polysemic plots reveal a

complicated mindset on the part of composers.

D, EE il R D, AL, NERR IR A. EHURUER, ERRT SR, (g
), AEaiE, EARR, BARRERZ L.
This story narrates how Sakyamuni’s bodhisattva mind was initially aroused. The theological significance

has already been observed by Hahn and Demoto, who name their series of three papers “How It All Began.”
See Hahn 2006, 2009 and Demoto 2009.
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Nevertheless, a new model of the relationship between Sakyamuni and Sariputra is
depicted in these stories, which challenges the closed, rigid teacher—disciple relationship
between Sakyamuni and Sariputra. These stories seem to be a novel negotiation of different

power dynamics between Sakyamuni and his disciples as represented by Sariputra.

Can we further contextualize these stories within a specific milieu or a particular
community and figure out who created stories with such an open-minded understanding of
the Buddha’s authority? Although I can not give a definitive answer at this moment,?* a hint
may exist. We should note that the SWF reflects a tendency to accentuate the significance of
Sariputra, for cultic or literary reasons. Apart from the aforementioned chapters (16, 18, 26,
36, and 43), Sariputra also plays an essential role in chapters 17, 43, 61, 67, and 68.2'° What
makes the situation more intriguing is that the three consecutive chapters, 16, 17, and 18—all
of which reflect a strong cult of Sariputra—seem to form an organic cluster with the same
Indian origin. As already noticed by Demoto (2009: 16), in addition to the fact that they are
three consecutive chapters,?!! these stories share the same narrative scheme, which can
distinguish them from the other chapters of the SWF : they all start with a motto condensing
the moral of the story, the style of which resembles the Jatakamalas of Haribhatta and
Gopadatta. Hahn further argues that the SWF version of the Mahaprabhasa story was based

on the version composed by Haribhatta,?!? the Sanskrit poet who is known to modern

209 My first guess is that they may be connected to the community that was active around the Kuca area,
possibly Tocharian monks. Indeed, in the Tocharian narrative work Dasakarmapathavadanamala that is
fragmentarily preserved in its Old Uyghur translation, Sariputra appears multiple times as a main character.
However, due to their fragmentary nature, I cannot offer a more meaningful reading beyond the recognition of
Sﬁriputra’s name. Cf. Wilkens 2016: 1. 348-349; I1. 464—6; I11. 730-731.

210 Chapter 17 also narrates a story about an updsikd named Mahasena who donated her flesh to a sick
monk. In this story, a deva informs Mahasena of the news that Sariputra and Maudgalyayana are going to dwell
in a nearby grove. These two chief disciples become the first recipients of her offerings, and they also help
Mahiasena to invite the Buddha. In chapter 61, Sariputra plays the role of a sage, the only being who can
understand the meaning of the verses chanted by the Bodhisattva as a lion. Chapter 67 directly compares
Sariputra with another great monk, Upagupta: when Upagupta was still a householder in his former existence,
he once wanted to join the Buddhist community, but Sakyamuni told him that he was not able to compete with
Sariputra in wisdom. Chapter 69 narrates the story of how Cunda became the Sramanera of Sariputra and
venerated Sariputra.

211 In the Song-yuan-ming edition of the Chinese Xianyu jing, chapters 16 to 18 appear as three sequential
chapters. In addition, the older editions preserved in many Japanese monasteries also support the antiquity of
the three chapters as a cluster. See Okitsu 2006b: 66—72.

In fact, the chapter 19 also fits in here, but I skip to discuss it in detail as it does not feature Sariputra.

212 Hahn has published a series of papers on this poet and his Jatakamala (Hahn 1981, 1992, 1993, 2007ab,
2009). Hahn guesses Haribhatta lived around the fifth century A.D., and praises him as “one of the most
brilliant stars in the galaxy of early classical Sanskrit literature.” Haribhatta’s Jatakamala, consisting of 34
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academia mostly due to Hahn’s masterly work.?!3 Following their hypotheses, the whole
cluster (chapters from 16 to 18) in the SWF seems to be derived from a single source with
connections to Haribhatta’s works. However, when we read Haribhatta’s Mahaprabhdsa and
other stories, there is not much description of Sariputra. This means that the recognition of
Sariputra’s role was most likely a creation novel to the SWF (or in the direct source from
which the SWF developed), rather than based on an Indian source. This observation seems to
support the hypothesis that the Sariputra element was an addition made in the course of the

SWF’s composition, a process occurring in Central Asia.
2.3 Summary

Following the argument of the ambiguity in the buddha—arhat distinction (chapter 1),
chapter 2 reveals how the authority of Sakyamuni, in terms of his relation to Sariputra, is
negotiated and readdressed by presenting different models of interaction between Sakyamuni

and his foremost disciple in the Siitra of the Wise and Foolish.

In the historical discussion of the SWF, I argue that there are no solid grounds for
assuming the SWF to have been deeply rooted in Khotanese soil. Instead, this text seems to
hail from a Buddhist milieu closer to that of the Kuca region on the Northern Silk Road. As
for the discrepancy between the Chinese version and the Tibetan translation from Chinese,

regarding the extremely complex transmission history of the SWF, I hypothesize that the

genuine legends (with the 35% possibly a later addition into the text), is modeled on Aryasura’s famous work of
the same title (Hahn 1993: 41). Although the complete Sanskrit version of Haribhatta’s Jatakamala is not
extant, it is still completely preserved in its 12"-century Tibetan translation. The successor of Haribhatta,
Gopadatta, further composed a third Jatakamala.

213 Hahn (1993) and Demoto (2009) both believe that the SWF version of the Mahaprabhasa story was
borrowed from the version composed by Haribhatta that is preserved in its Tibetan translation. The basis for
their argument is the similarity of certain episodes in the two versions, especially the dialogue between King
Mahaprabhasa and the mahout concerning the ability and nature of buddhas. “Taking into consideration the
specific character of Haribhatta’s work as an original literary composition” (Hahn 1993: 44), they conclude that
the only possibility is that the SWF borrowed passages from Haribhatta’s Jatakamala.

Although I agree that the version known to the composers of the SWF may have been ultimately traced
back to Haribhatta’s version, I am not fully sure whether there is a direct “borrowing” between the two texts.
We could not exclude the possibility that the SWF borrowed the story from an intermediate text which is also
influenced by Haribhatta’s Jatakamala. After all, we know the dialogue between King Mahaprabhasa and the
mahout, which is shared between the SWF and Haribhatta’s Jatakamala, is further contained in each new
composition of this story, such as in Gopadatta’s Suprabhdsajataka and in Ksemendra’s
Bodhisattvavadanakalpalata (Straube 2009: 229).
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Tibetan text was translated from a lost version of Xianyu jing which was not totally the same

as presently available ones.

In the main discussion of the colorful narratives surrounding Sariputra in the SWF, 1
argue that the SWF displays a diversified understanding of Sariputra’s significance with
respect to his power dynamic with the Buddha: on the one hand, we observe that the SWF
versions promote Sariputra to a very high position, which constitutes a threat to the Buddha’s
authority within the sanigha; on the other hand, he is also portrayed as a faithful disciple of
the Buddha, and his eminence, in fact, augments the Buddha’s leadership. I chiefly focus on

those stories in which Sariputra assumes the role of a challenger, an imitator, or a criticizer.

In the Srivrddhi story, Sariputra and Sakyamuni stand on two opposing sides in
deciding whether the centenarian Srivrddhi should be permitted to join the community.
Sariputra maintains that Srivrddhi should not be ordained on Vinaya-related grounds, a
position that wins the support of other members of the monastic community. Sakyamuni,
however, helps Srivrddhi to receive ordination by wielding his personal charisma and
authority. To justify himself, Sakyamuni articulates an eloquent discourse on his superiority
to Sariputra in order to intervene in this issue. Implicit in this story is the fact that disciples
could pose a challenge to the Buddha. By means of creating tension between the Buddha and
his disciples, the narrators not only express their viewpoint on the “proper” hierarchy
(namely, that Sakyamuni should occupy a higher rank of authority) but also initiate a
discussion of the situation when the sarngha were not willing to be “unsubmissive.” To the
narrators, the high prestige of Sariputra in the sarigha could pose a theological problem, a
possible challenge to Sakyamuni’s authority and position, and therefore needs to be

addressed within the narrative.

Sariputra as an emulator of Sakyamuni is another visible device by which Sakyamuni’s
absolute power is copied, and his sacredness is therefore transferable. The elaborate
descriptions of Sariputra’s taming of the six heretics and his nirvana in the SWF are both
modeled on life stories of the Buddha. This kind of modeling is a way to arouse “empathic
resonance” in the readers, a process of fusion of the disciple’s perfection with the sacred

one’s perfection, and contributes to reinforcing the excellence of the disciple.

The fluctuation of Sariputra’s image between that of a renowned disciple and a potential
challenger is also evident in some other stories of the SWF. As seen from surveys comparing
the SWF with parallels in the Divyavadana, the Miilasarvastivada Vinaya, and other sources,
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the stories in the SWF reveal a narrative tradition that reflects a cult of Sariputra and tolerates
his role as a challenger or critic of Sakyamuni. We can see the motif of his competition with
the Buddha as a powerful discursive tool to express different stances. Especially for stories
in the SWF, the vitality of the narratives surrounding these early figures derives precisely

from these challenges and acts of emulation.
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Chapter 3. Splitting the Sarigha of Sakyamuni:
Devadatta’s Life Story and His Role as the First Schismatic
VIESSIPN (PN I
LIS KB i, e BULT .

Never should one imitate the great dragon,
as the great dragon cannot be emulated.
1t is by imitating the great dragon,

that one will suffer the misery of death caused by ingesting mud.*'*

In Buddhist literature, Devadatta, the notorious schismatic and evil-doer, is branded as
perhaps the most troublesome challenger of the Buddha. The verse above, cited from the
Mahisasaka Vinaya, is chanted by Sakyamuni after the death of Devadatta. In this Vinaya
story, Devadatta, driven by the desire to gain great fame, plots to split the sangha by
propounding five practices of austerity. However, his plans to create a schism are foiled by
Sariputra and Maudgalyayana, Sakyamuni’s two major disciples, who manage to restore
Sakyamuni’s sanigha quite soon. Having learned of his failure, Devadatta spits up blood, dies,
and descends to hell. “Devadatta dies due to imitating me not only in this life but also in past
lives,” says Sakyamuni, adducing a Jataka story in which Devadatta played the same role,
that of a failed challenger of Sakyamuni. In that time, an elephant that was a previous
incarnation of the Buddha took lotus roots from a pond and ate them after washing off the
mud, whereas the elephant that was Devadatta tried to imitate the Bodhisattva, but ate the
lotus roots without cleaning them off beforehand. In the end, Devadatta died of illness
caused by ingesting the mud. The above verse thus summarizes the lesson of Devadatta’s
failure—any attempt to compete with the Buddha would end in nothing but failure, as the
Buddha is unchallengeable and inimitable. The ignorant, ineffective, and depraved character

of Devadatta undoubtedly reflects the prevailing Buddhist attitude toward challenges to the

214 5 vb SE SR EE H 4y A T. 1421 (XXII) 164c21-165b2. Scholars have not yet determined the exact
meaning of the term Ffi hexi (cf. Clarke 2015: 69). I tentatively propose that the wrong word order may have
caused the confusion and mishasai bu hexi Vb ZEHFIE should be restored to mihexishasai bu SHAN Vb 2
as the phonetic transliteration of Sanskrit Mahisasaka, in which FIfifi transliterates the Sanskrit syllable 7.
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Buddha, since dividing the community and following a different leader is perhaps the gravest

threat to the Buddha’s authority.

However, this way of reading Devadatta’s function as the foil to the Buddha’s
excellence, although widely present and accepted throughout Buddhist texts, somehow
impedes us from establishing a more comprehensive and contextualized understanding of
this figure. In fact, the life stories of Devadatta have rarely been studied in their broader
ideological context: there are indeed several—mot many—academic works devoted to
Devadatta’s life stories, but these works are mostly aimed at unveiling a ‘“historical”
Devadatta by means of combing related literature and sorting them into different historical
layers.?!> Regardless of whether a “historical” Devadatta could be restored in this way or not,
the proposal of different layers of narrative elements indeed contributes greatly to a more
historical reading of Devadatta’s stories. However, studies of Devadatta should not be
confined to the task of merely collating data; in fact, the vibrant, striking, and multifaceted
stories can offer a medium for animating otherwise unseen facts, intertextualizing rambling
tales and latent ideologies, and illuminating the religious significance hidden in ostensibly
tangled stories. But first of all, we have to carefully re-read the Devadatta narrative?'® and

understand what is actually narrated.

215 Studies of Devadatta’s full biography have been undertaken by Mukherjee (1966), Bareau (1991), and
Mori & Motozawa (2006). In addition, Ray (1994) argues that Devadatta is a representative of the forest monks,
who is hated and therefore vilified by settled monks. However, his reading is not entirely accurate, which I will
demonstrate in the following discussion. The journal Buddhist Studies Reviews has published a special issue
(1997, vol. 14, issue 1) on the theme of Devadatta, collecting three papers (Lamotte 1997, Bareau 1997, Tinti
1997) that each focus on different aspects of Devadatta’s legends. Moreover, Deeg (1999a) has investigated the
Chinese records of Devadatta’s followers as witnessed by Chinese pilgrims, reconstructing the formation of
Devadatta’s sangha through information collected from Buddhist texts. More recently, Borgland (2018) has
examined the stories in the MSV in which Devadatta tries to persuade other monks not by means of five ascetic
practices, but by taking an anti-ascetic position.

216 In the following discussion, I sometimes use the expression “the Devadatta narrative” to denote the life
stories that are commonly attributed to the figure of Devadatta in non-Mahayana Buddhist literature (I will
discuss the image of Devadatta in Mahayana texts separately in the fourth chapter). In doing so, I temporarily
ignore the sectarian school, language, and geographical distribution of each story.
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3.1 The core image of Devadatta in the Vinayas: Devadatta as the first schismatic

As scholars agree, the portrait of Devadatta as a foolish, rebellious, yet impotent evildoer, is
the end product of a long history of development, during which increasingly more lurid
stories have been composed to attribute crimes to him. When these stories from different
times or contexts are put together, they are apt to create tensions, because many stories were
initially created under ideologies that are mutually incompatible or even contradictory. That
is to say, alongside the elaboration of Devadatta’s evildoings, his image becomes a collection
of heterogeneous components, containing multiple conflicting elements. If we fail to grasp
the heterogeneous nature of Devadatta’s stories, the tensions between the contradictory

aspects of these stories may hinder us from comprehending their multilayered significance.

In order to establish a deeper understanding of how Devadatta’s multifaceted image
comes into being, and to apprehend the ideological messages conveyed in the composition of
the stories related to him, many questions still await answers. First of all, how should we
approach the fundamental image of Devadatta—as that of a schismatic or an evil person? As
the present study reveals, the answer to this question is crucial in comprehending the
significance of Devadatta’s stories in both religious and historical contexts. In order to
answer this fundamental question, we should first clarify what major elements construct
Devadatta’s core image, and which of these elements constitute an overarching theme upon
which subsequent stories are produced. In this process, we inevitably also hypothesize the
relative chronological order of the major elements underlying Devadatta’s image, which
contributes to our understanding of how Devadatta’s different stories come together, and

what kinds of ideologies play a role in this formation of Devadatta’s complex biography.

3.1.1 Basic sources and previous scholarship

Devadatta’s life stories are mainly found within the Vinaya literature (Table 3.1.1): five
Vinayas descending from the ancient Sthaviras, namely, the Theravamsa Vinaya in Pali, the
Mahisasaka Vinaya in Chinese (Mishase bu hexi wufen lii 58V ZESB AN F. 431, T. 1421),
the Dharmaguptaka Vinaya in Chinese (Sifen i U418, T. 1428), the Sarvastivada Vinaya
in Chinese (Shisong li + &l #f, T. 1435), and the Milasarvastivada Vinaya in Sanskrit,
Tibetan, and Chinese; the sixth Vinaya is the Mahasanghika Vinaya preserved in Chinese
(Mohe sengqi Li BE &7 f #X 48, T. 1425). The Vinayas belonging to the schools of

Theravamsa, Mahi$asaka, Dharmaguptaka, Sarvastivada, and Millasarvastivada each contain
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two versions of Devadatta’s biography, one in the vibhanga section and the other in the
vastu/khandhaka section of each Vinaya. The Mahasanghika Vinaya contains the Devadatta

stories in its vibharnga part.

Texts of other genres sometimes do contain parts of the biographical stories of

Devadatta, but usually in fragmentary or over-embellished ways.?!’

The Chinese Zengyi
ahan jing Y8 — 5 4%, an dgama text, also contains an extended version of his biography (cf.
the French introduction in Bareau 1992); however, considering the fact that the other
Agama/ Nikaya texts rarely include long stories about Devadatta, in addition to the textual
history of the Zengyi ahan jing as “an open-ended repository for a long time [in northwest
India],”?'® I tend to believe that Devadatta stories were not first created in the dgama genre,
and that the Chinese Zengyi ahan jing must have adapted his biography from other textual
sources. Overall, regarding the textual distribution of Devadatta’s stories, we can say that the
Devadatta narrative is closely associated with the Vinaya literature. As I will elaborate in this
chapter, the content of the Devadatta narrative further proves that the image of Devadatta as

a literary product would initially have been specifically created within the context of the

Vinaya and therefore chiefly suited to it.

217 Mukherjee (1966), Bareau (1991), and Mori & Motozawa (2006) survey how Devadatta’s stories are
distributed across primary sources. Devadatta stories are also spread throughout Agama/Nikayas, Jatakas,
Avadanas, and Siitras. However, among Agama/Nikaya texts, detailed biographical accounts are only found in
the Chinese Zengyi ahan jing. In addition, some Jatakas and Avadanas (e.g., Dhp-A. 133ff, J. 113, 139, 150,
445, 466, 533) also contain biographies of Devadatta, but perhaps in more developed forms.

218 Palumbo 2013: 154.
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Table 3.1.1 Location of the Devadatta narrative in the six Vinayas

Vinaya Vibhanga Vastu/Khandhaka
1 | Mahisasaka T. 1421 (XXII) 16¢-21b (f§5%7%) | T. 1421 (XXII) 164a-166b
2 | Dharmaguptaka T. 1428 (XXII) 590b13-596c16(f | T. 1428 (XXII) 909b-913c
Z3ES)
3 | Pali Vinaya iii. 171-176 (sanghadisesa) ii. 180-206 (cullavagga)
4 | Sarvastivada T. 1435 (XXIII) 24b22-26b8 (f5%5% | T. 1435 (XXIII) 257a-267a.
%)

5 | Milasarvastivada | T. 1442 (XXIII) 700a29-705a8 (fi | T. 1450 (XXIV) 99a21—
PR D. 3, ‘dul ba, ca, 206al4; D.1, ‘dul ba, ga, 255b1

286a2 — cha, 13b6 —nga, 302a6; Gnoli 1977—
1978.
6 | Mahasanghika T. 1425 (XXII) 281c12-284¢21 (B | T. 1425 (XXII) 489¢9-25 (a
RS, part of varga, not vastu)

According to Mukherjee (1969) and Bareau (1991; 1997), who have independently
conducted the so-far most exhaustive studies of the historical construction of Devadatta’s
image, there exist different historical layers of Devadatta’s image.?!? Here I briefly
summarize their discoveries with my own comments. They divide the stories of Devadatta

into several chronological layers:

(1) The earliest core of Devadatta’s image, as their studies reveal, portrays no more than
an active separatist who advocates dissenting ideas in the sargha. 2° This conclusion is
based on the fact that only the schismatic activities of Devadatta are commonly shared by all

six Vinayas.

(2) In the second layer are stories that are shared by all five of the Sthavira-derived

Vinayas but are absent from the Mahasanghika Vinaya; these include Devadatta’s ascetic

219 For a more recent study, see Mori Shoji & Tsunao Motozawa (2006), which is tremendously rich in
material and organizes the data in a very systematic manner.

220 Nota bene that both Mukherjee (1966: 1411ff.) and Bareau (1997: 32), based on the wrong idea that the
Zenyi ahan jing is attributed to the Mahasanghika school (cf. Palumbo 2013: 4n.10), conclude that the ascetic
tendency of Devadatta is shared by the Mahasanghika school. However, although the school affiliation of the
Zenyi ahan jing still remains unclear, the hypothesis to associate it with the Mahasanghika is now discarded by
recent scholarship. Hiraoka (2007a, 2008) argues that the Zengyi ahan jing is a “patchwork” stitching together
elements of different schools upon a Sarvastivadin foundation. Palumbo has expressed a similar idea that the
Zengyi ahan jing is possibly not a direct translation of a mature, fixed Indic text, but remained a body of
developing text for a long time before the compilation was completely closed (Palumbo 2013: 5, 154). In this
light, we find no records of Devadatta’s ascetic tendencies in the Mahasanghika texts. Thus, I dismiss
asceticism as one of the earliest elements in the Devadatta narrative, and place it in the second layer.
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Iand so

propositions, his attempted murders of the Buddha, his intimacy with Ajatasatru,?
forth (cf. “Betrachtungsstufe A” in Mukherjee 1966; Bareau 1991: 101-102, 1997: 21). This
layer, although not the earliest part of his image, was still formed in early time as it is widely
preserved in Buddhist texts, including both the Mainstream Agama/Nikayas and many early

Mahayana Siitras (e.g., the Mahayana Mahaparinirvana-mahdasiitra®*?).

(3) The third layer contains stories only adopted by some of the five Sthavira offshoots:
for instance, his kinship with the Buddha of the Sakya family (Bareau 1997: 32); his murder
of the nun Utpalavarna; his activities during youth, and so forth (cf. “Nebeniiberlieferung B”

in Mukherjee 1966).

(4) The most recent layer contains stories that are accepted by only one of the five
schools, for instance, those unique to the Miilasarvastivada school(s) (cf. “Einzelberichte C”

in Mukherjee 1966).

Apart from observing different chronological layers, Mukherjee and Bareau also note
that Devadatta’s personality diverges between the Sthavira and Mahasanghika accounts. The
portraits of Devadatta in the Vinayas of the Sthavira offshoots overlap considerably,
although each tale must have undergone different degrees of textual revision and expansion.
The Mahasanghika Vinaya, however, preserves relatively limited accounts of Devadatta. The
vibhanga section of its Chinese translation contains the simplest version, an account of a
failed separatist whose schismatic activities mainly involve composing dissenting Siitras,
Vinayas, and other texts; no information is mentioned about his ascetic propositions
(Mukherjee 1969: 141; Bareau 1991: 102). In the Mahasanghika-Lokottaravada Mahavastu,
as [ elaborate later, although the profile of Devadatta can be summarized as arrogant, vicious,
and hostile, there is no account of his evil deeds apart from his wooing of Ya$odhara. The

bhiksuprakirnaka recitation of the Varga (zasong baqu fa 5 i Bt IR %) of the Mohe sengqi

221 [t is noteworthy that the Ajatasatru’s narrative traditions in the Sramanyaphalasiitra (e.g., DN. i. 47, T.
1 [1] 107a21ff.; Foshuo jizhiguo jing i i # & B T. 22 [I] 271alff,; T. 125 [I] 762ff, etc.) and the
*Ajatasatrukaukrtyavinodanasiitra (e.g., Asheshiwang jing B B 1k T 4 T. 626; Wenshushili puchao sanmei
Jing SCERHRF) I = BREE T. 627; D. 216, mdo sde, tsa, 211b2 ff.; cf. Harrison & Hartmann 2000: 167) do not
mention Devadatta at all, which implies that Devadatta’s famous role as the instigator may not be part of the
nucleus in Ajatasatru’s patricide narrative. That is to say, the story of Devadatta suborning Ajatasatru to
commit patricide may have been later added into and conflated with Ajatasatru’s stories.

222 For the discussion of the way of naming the Mahdparinirvanasitra in the Mahayana tradition, see
Radich 2015: 13. He argues to name the Mahayana version Mahaparinirvana-mahdasitra, while the
“Mainstream” versions Mahaparinirvana-siitra.
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li—once incorrectly assumed to a parallel to the vastu section of the Sthavira Vinayas

(Clarke 2004)—does not mention Devadatta in its discussion of the issue of sarighabheda.

Moreover, acknowledging the differences between the Sthavira and Mahasanghika
descriptions of Devadatta, Mukherjee proposes that, although Devadatta’s earliest image as a
schismatic monk predates the separation between the Sthaviras and Mahasanghikas, his other
early stories were probably composed by the Sthaviras independently after their split from
the Mahasanghikas (Mukherjee 1966: 145-146; Ray 1994: 168). Analyzing the same six
Vinaya texts brings Bareau to a more radical conclusion that the association of Devadatta
with schism, from the very beginning, was forged by the ancient Sthaviras and later

incorporated into the Mahasanghika version (Bareau 1991: 90-91). 223

It goes without saying that the above studies have significantly contributed to our
scholarly understanding of Devadatta. However, the evidence adduced in these works is not
always justified, especially their interpretation of the scarcity of Mahasanghika records of
Devadatta. Nowadays, scholars have widely accepted that the vargas of the Mahasanghika
Vinaya are closer to the matrka texts of the Sthaviras, rather than parallel to the Sthavira
vastu/khandhakas (Clarke 2004). In a similar fashion to the vargas of the Mahasanghikas,
the Sthavira matrka texts also omit Devadatta in their discussion of sanghabheda (e.g., T.
1435 [XXIII] 417¢15-21). Therefore, the lack of reference to Devadatta in the varga section
of the Mohe sengqi lii cannot necessarily be interpreted as a total ignorance of Devadatta
among the Mahasanghikas, especially when the nature of the Mahasanghika vargas and their
position within the history of Buddhist literature are not absolutely clear. It is still possible
that Devadatta’s image could date back to an ancient time when the original, unified
Buddhist community had not yet split. We must first re-investigate the Devadatta materials

before jumping to any conclusion.

223 His argument is predicated on the assumption that “a simpler version means an earlier version”. In the
first place, he finds that the varga section of the Mahasanghika Vinaya contains the briefest sanghabheda
discussion in all the Vinayas and thus he presumes the varga version to be the most primitive form of the
sanghabheda discussion of the Vinayas. Since the varga version mentions nothing about Devadatta but only
Upali’s inquiries, Bareau argues that Devadatta was initially not mentioned in the sarighabheda discussions in
the Vinayas. It must have been the Sthaviras who initially charged Devadatta with the creation of the first
schism and added the Devadatta stories to the sanghabheda discussion, which was then borrowed by the
Mahasanghikas.
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3.1.2 Devadatta in the Vinayas of the Sthavira offshoots

First of all, we have to admit that the Sthavira-derived Vinayas present the Devadatta stories
in a rather unorganized and repetitive manner. Every Vinaya reports Devadatta’s stories
twice, one in the vibhanga and the other in vastu/khandhaka, but the content of these two
sections overlaps considerably. In addition, episodes seem to be distributed arbitrarily
between the vibhangha and the vastu/khandhaka sections—many episodes that occur in the
vibhangha section of one school appear in the vastu section of another school. As a result,
the vastu/khandhakas of the Theravamsa, Sarvastivada, and Miilasarvastivada Vinaya share
more episodes in common with the vibhangas of the Mahisasaka and Dharmaguptaka
schools than with their respective vastus. It seems the editors of these Vinayas each
developed their own ways of storytelling and showed no agreement on the “proper”
distribution of episodes between the vastu/khandhaka and vibharga. Given such a confusing
textual structure which confronts modern scholars, in addition to the aforementioned
episodes composed in different times being mixed together, the Devadatta narrative could
not easily lend itself to a semantically continuous “surface reading,” not to mention a
meaningful “symptomatic reading” of the underlying ideologies.??* Therefore, my first task
is to propose a rationale behind this confusing organization of Devadatta’s stories in these
Vinayas, explaining why Sthavira-derived Vinaya editors chose to separate the narration of
Devadatta’s stories into two parts, and also clarify the different historical layers within the

development of stories concerning Devadatta.

224 Although I orientate myself mainly as a historian, I sometimes touch upon some basic ideas in the field
of literary criticism simply because the main sources for my research are narratives. In understanding the
Devadatta stories, I believe two levels of reading can be applied, namely, the “surface reading” (Best & Marcus
2009), or “just reading” (Marcus 2007: 75-76), and its counterpart, the “symptomatic reading.” According to
literary scholars, while “symptomatic reading looks for patterns in order to break free of and reach beyond them
to a deep truth too abstract to be visible or even locatable in a single text” (Best & Marcus 2009: 11), the
surface readings “account more fully for what texts present on their surface” (Marcus 2007: 75), and “locate
narrative structures and abstract patterns on the surface, as aggregates of what is manifest in multiple texts as
cognitively latent but semantically continuous with an individual text’s presented meaning.” The surface can be
perceptible in text, but it still requires skills to uncover its significance. In the case of Devadatta, the surface
reading can be done through re-arranging his biographical events, clarifying what his exact accusations were,
comparing different versions of his stories, etc., so as to reach a critical description of who was Devadatta/ what
was the image of Devadatta. On the other side, the symptomatic reading is to disclose the deeply hidden and
repressed ideas behind the composition of Devadatta’s various sins—for instance, what is the latent meaning
conveyed by the stories in which Devadatta was associated with asceticism? Or, what drove the composers to
create stories of Devadatta’s illegal ordination? Why was Mahayana approach to Devadatta utterly opposite to
that of the Mainstream “schools”?
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As I have already mentioned, the five Vinayas of the Sthavira offshoots contain stories
of Devadatta mainly in two sections, namely, the sanghavasesa (Pali sanghddisesa) of the
vibhangas, and the sanghabhedavastu/cullavagga of the vastus (Cf. again Table 3.1.1). On
the basis of the works of Mukherjee and Bareau, I also list 23 frequently shared episodes. In
line with describing how the Vinayas of Mahi§asaka and Dharmaguptaka distribute these
episodes between the vibharga and vastu sections,?” 1 draw two storylines (A and B) as
illustrated in Table 3.1.2 (I). I also add Table 3.1.2 (II) to illuminate the distribution of these
episodes in each vibhanga and vastu/khandhaka. As we can see, episodes in storyline A are
contained in the Vinayavibhangas of the Mahi$asaka and Dharmaguptaka schools and
partially in the Vinayavastus of the Theravamsa, Sarvastivada, and Mulasarvastivada schools.
Episodes in storyline B are contained in the Vinayavastus of every school, but the versions in
the Theravamsa, Sarvastivada, and Miilasarvastivada schools further add storyline A before

storyline B, conflating the two storylines.

Overall, Devadatta’s activities as contained in these two storylines can operate
independently of each other. Storyline A—seen, e.g., in the Mahisasaka and the
Dharmaguptaka vibharngas—merely treats his scheme of separating the community as an
aborted plan, in light of the Buddha’s instruction to hold a karman ceremony to prevent a
schism. In comparison, in storyline B—adopted, for instance, in the Mahisasaka and the
Dharmaguptaka vastus—Devadatta indeed splits the sarigha for a short while, but Sariputra
and Maudgalyayana successfully reunite it. However, there is another way to understand the
narrative logic between the two storylines. In the Theravamsa, Sarvastivada, and
Mulasarvastivada vastu/khandhakas, storyline A and storyline B are taken as two continuous
stages of the same narrative: the stories in storyline A occur first, narrating how Devadatta
becomes a schismatic and how the Buddha (temporarily) quells his schismatic intentions,
and storyline B ensues, telling how Devadatta finally manages to instigate a schism and falls

into hell as punishment.

225 The reason why I choose these two Vinayas is that, compared to the other Vinayas, the Mahi§asaka and
Dharmaguptaka Vinayas possess a relatively clearer distinction between the vibhanga stories and the vastu
stories of Devadatta. In other words, there are less overlapping episodes of Devadatta between the vibhanga
and the vastu in these two Vinayas.
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Table 2.1.2 (I). Basic episodes of the Devadatta narrative in the Sthavira offshoots

(Cf. Mukherjee [1966: i—iii] and Bareau [1991: 122—123] for more or less similar schemes)

Storyline A:

e R A ol e

17.

Devadatta joins the sarigha together with other Sakya princes.

Devadatta gains magical power.

Devadatta wins the favor of Ajatasatru.

The Buddha is informed of Devadatta’s evil intentions.

The Buddha explains what the five kinds of teachers are.

The Buddha warns monks of the danger of excessive honors and gifts.

Devadatta demands that the Buddha retire and transfer leadership to him.

The Buddha refuses and insults Devadatta.

The Buddha sends Sariputra (or Ananda in the Sarvastivada Vinayavastu) to Rajagrha to
expose Devadatta’s depravity.

. Devadatta provokes Ajatasatru to kill his father, Bimbisara.

. Devadatta attempts to kill the Buddha by sending assassins after him.

. Devadatta attempts to kill the Buddha by hurling a stone at him, thereby drawing blood.

. The disciples of the Buddha attempt to protect the Buddha.

. Devadatta attempts to kill the Buddha by letting loose an intoxicated elephant.

. Devadatta hatches a plan to split the sarigha by proposing five points (paricavratapada)

to guarantee his future reputation.

. Sakyamuni instructs the sarigha on how to deal with the crime of sanghabheda; a

sanghavasesa ruling against inciting a schism is released.
The same measures are taken toward abetting a schism when Devadatta’s supporters
attempt to assist him.

Storyline B:

18.
19.
20.
21.
22.

23.

Devadatta proposes the five points (paricavratapada).

Devadatta calls a vote on the five points at a venue in Rajagrha and splits the sangha.
Sariputra and Maudgalyayana successfully lure back the followers of Devadatta.
Devadatta dies.

Followers of Devadatta commit the offense of sthildatyaya (Pali thullaccaya, Chn.
touluozhe 1y % ).

Upali asks the Buddha how to define the offense of sarnighabheda.
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By closely examining how these episodes are distributed across the vastu/khandhakas and
vibhangas, it is also possible to shed light on why the Vinayas feature two separate versions
of Devadatta’s stories between the vibharga and vastu/khandhaka. To be specific, as
illustrated in Table 3.1.2 (II), regardless of whether or not the first fourteen episodes from
storyline A are incorporated into the vibharngas, all vibhanga sections possess a formulaic
ending: Devadatta intends to split the monastic community (episode 15); the Buddha, having
learned of the deeds of Devadatta and his group, instructs the community members on how
to cope with this situation, and issues rulings against sarighabheda (episodes 16, 17). That is
to say, these three episodes stabilize the basic structure of the Devadatta narrative in the
vibhangas, and thereby construct a core narrative in which Devadatta becomes a schismatic
and the Buddha establishes policies that address his schismatic activities. The preceding
episodes serve to expand on this core narrative, adding more details on how Devadatta grows
into a corrupted schismatic. Based on the three episodes (15, 16, 17) which constitute the
essential part of the vibhanga narration, we can see that the primary function of the vibhanga

section is how to prevent, punish, and remedy schismatic acts.

On the other hand, all of the vastu/khandhaka versions end with another fixed series of
stories: Devadatta proposes the five ascetic practices and successfully splits the sarngha
(episodes 18, 19); however, Sariputra and Maudgalyayana defeat him and win back his
followers (episodes 20, 21, 22); and, in the end, Upali questions the Buddha on how to
define the crime of splitting the sarigha (episode 23). In this regard, the most essential
content of the vastu/khandhaka version comprises episodes 18, 19, 20, 21, 22 and 23. From
the dialogue between Upali and the Buddha, the focus of the vastu/khandhakas is quite
different from that of the vibharga section: here, the primary function is to define what kinds
of deeds are categorized as sanighabheda, instead of proposing countermeasures as narrated
in the vibhangas. In this sense, we can see that the basic function of the vibhangas is
distinguished from that of the vastu/khandhaka sections, and the separate compositions of
the Devadatta stories in the Vinayas are not meaningless repetitions but are actually designed

to serve different ends.

This having been said, we can draw some tentative conclusions regarding the relative
chronology of the 23 episodes. On this point, Mukherjee (1966: 75) argues that the
sanghavasesa rulings of the vibhangas (namely, episodes 16 and 17) form the original basis
of the Devadatta narrative, because they are found in every Vinaya and serve as the core

elements around which the other stories developed. To follow up on Mukherjee’s argument,
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comparing the group of episodes that comprises the essential content of the vibhanga
versions (i.e., episodes 15/16/17) and that of the vastu/khandhaka versions (i.e., episodes
18/22/23), we find these two groups of core episodes are in actuality quite similar: in either
group, a charge is issued against Devadatta and his supporters, and solutions are proposed to
deal with them (cf. Mukherjee 1966: 74-86; a similar framework is also found in the
Mahasanghika Vinayavibhanga, T. 1425 [XXII] 281c12-282b8, as seen below). In this
regard, the vibhanga and vastu/khandhakas versions of Devadatta’s stories can be reduced to

the same set of core episodes.

According to these central episodes (i.e., episodes 15, 16, 17 = 18, 22, 23), Devadatta is
merely a separatist, who—possibly intending to impose stricter monastic codes—creates a
schism in the early sarigha and incurs no more than the transgression of sanghavasesa,
which falls only within the category of the second serious crimes. In these episodes that set
out the basic structure of the Devadatta narrative in the Vinayas, we find only a legal
discussion of how to define and how to stop schismatic activities. In contrast, further
episodes in the vibhangas and vastu/khandhakas provoke a polemic against an increasingly
evil Devadatta, a heinous character who is corrupted by material benefits, commits myriad
evil deeds, and is destined to go to hell. This expanded part includes stories such as
Devadatta’s instigating Ajatasatru to commit patricide and his attempts to murder Sakyamuni,
which highlight Devadatta’s intensified depravity and capacity for evil. The obvious divide
between the two images heavily suggests extensive historical development. The image of
Devadatta as a schismatic was likely created earlier, as it encompasses the core of the

Devadatta narrative that is consistent across all early Buddhist schools.

In conclusion, we have examined in this section the seemingly repetitive and
unorganized records of Devadatta in the two sections of the five Sthavira-derived Vinayas,
namely, the vibhangas and vastu/khandhakas. Based on previous scholarship, I list 23
commonly shared episodes of the Devadatta narrative in these Vinayas. On the grounds of
the content and function of these episodes in the vibhangas and vastu/khandhakas, my
investigation sheds light on the possible rationale behind the separate compositions of the
Devadatta narrative in the Vinayas: The Devadatta stories in the vibharngas aim to
demonstrate how to prevent a schism, whereas the narrative in the vastu/khandhakas defines
a schism. The two versions of the Devadatta stories can be reduced to similar core narrative
(episodes 15, 16, 17, or 18, 22, 23) in which Devadatta is accused of committing

sanghabheda, and the monastic community takes collective measures to prevent this
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transgression. It is noteworthy that these central episodes are situated in a legal context,
discussing how to identify and punish such a schismatic. The other episodes, expanding the
core narrative in which Devadatta is a schismatic, add more evildoings to Devadatta’s
biography. Consequently, the image of Devadatta is developed into an evildoer which
encompasses many other aspects in addition to the schismatic one. However, Devadatta’s
evil stories could not completely fit in with the legal discussion of schismatics in the Vinayas.
The most obvious contradiction is that in the legal discussion, Devadatta merely incurs the
transgression of sanghavasesa; however, in the other evil stories, when Devadatta kills a nun
and attempts to murder the Buddha, he should have been convicted of pardjika, which is the
category of gravest violation in the Vinaya, but he is never convicted as such. In this regard,
there is little doubt that Devadatta’s current image was a result of extensive historical
developments, the initial parts of which, as reflected in Devadatta’s core narrative, paint him
as just a schismatic in the legal discussion. As further revealed in section 3.2, we see more
evidence that Devadatta’s stories are deliberately constructed to augment the basic narrative
of a schismatic, and the Devadatta stories should be read fundamentally as a schismatic

narrative.
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Appendix: Sketch of storyline A

Under King Suddhodana’s orders that every Sakya family is obligated to send one son to
take up the religious life, Devadatta sets forth, together with several other Sakya princes,
who are listed as the Sﬁkya chieftain Bhaddiya, Anuruddha, Bhagu, Kimbila, and Ananda,
according to the Pali version (Vin. ii. 180-181; Dhp-A. i. 133-138; Mil. 107-108). Some
texts further add prophecies about Devadatta’s future religious career: when Devadatta
departs from home riding a well-adorned elephant, he hits his head on a gate and his crown
is knocked off, predicting a futile religious pursuit in the future (Mvu. iii. 178). The
Sanghabhedavastu of the Miulasarvastivada Vinaya, in the form of a story in which a bird
flies off with a jewel from Devadatta’s crown (T. 1450 [XXIV] 145b1-3; D. 1, 'dul ba, nga,
104b6—7; Gnoli 1977-1978: 1. 204), portends that Devadatta will fall to hell after several
failed attempts to murder the Buddha.

During his early religious career, especially during the first 12 years, Devadatta
assiduously pursues the correct path and enjoys an excellent reputation. He gains access to
the knowledge of magical power from Ananda, although Sakyamuni and other major
disciples refuse to impart this knowledge to him.2?¢ These magical power, however, while
helping Devadatta gain greater fame and other benefits, also induce depravity in him. He
first wins the support of Prince Ajatasatru by magically transforming his own body into that
of an elephant, a horse, or a young boy, and mystically appearing and disappearing.??’ Later,
Devadatta comes up with the idea of replacing Sakyamuni as the leader of the sargha. He
approaches Sakyamuni to openly demand leadership of the monastic community on the
pretext that Sakyamuni is old and weak and should retire. However, Sakyamuni refuses him,
and further states that he would not even transfer leadership to Sariputra or Maudgalyayana,
let alone to the foolish Devadatta, who is a “saliva drinker” (§4.1.2.2). As most texts agree,
Devadatta is annoyed by Sakyamuni’s words and develops hatred toward him and his major

disciples.

226 T, 212 (IV) 687b11-c23; T. 1464 (XXIV) 859b7—13. It is Dasabala Kasyapa who teaches him in the
MSV (Gnoli 1977-1978: 11. 60-70, D. 1, ’dul ba, nga, 170b4—171a4, T. 1450 [XXIV] 172b19—c4); however, in
the Mahi$asaka Vinaya, it is indeed the Buddha who teaches him magical skills (T. 1421 [XXII] 17¢15-19).

227 Vin. ii. 183-184; T. 1421 (XXII) 17¢21-25; T. 1428 (XXII) 582a9-b1; T. 1435 (XXIII) 257¢4-12; T.
1442 (XXIII) 701a1-10; D. 3, ‘dul ba, ca, 289a4-b4; Gnoli 1977-1978: 11. 70-71, D. 1, ’dul ba, nga, 160a2—7,
T. 1450 (XXIV) 168b28—23.
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In order to usurp the Buddha’s leadership, Devadatta turns to Ajatasatru, inducing the
prince to murder his father, King Bimbisara, so as to accede to the throne and confirm
Devadatta as the new buddha. With the assistance of Ajatasatru, Devadatta attempts several
times to murder Sakyamuni. At one point, he sends a group of assassins, who are then all
converted by the Buddha. Devadatta also hurls a rock down from Mount Grdhrakiita to crush
the Buddha. The Pali texts narrate that this rock hits another rock and is broken into pieces,
while other Vinayas state that a god intercepts the rock (it is yaksa Kumbhira in Gnoli 1977-
1978: 1I. 168). In either case, one small piece of the rock hits the foot of the Buddha and
draws his blood (see Zin 2006b: 332-337 for artistic representations). Due to this sin,
Devadatta is doomed to be reborn in hell for a long time after.?® Furthermore, Devadatta
bribes an elephant-tamer to release a drunk elephant named Nalagiri (or Dhanapala) to
trample the Buddha; again, the elephant is disciplined by the majesty of the Buddha
(Schlingloff 2013: 435ff; Zin 2006a: 69-95). Several texts report that, just after this event,
Devadatta comes to lose the patronage of Ajatasatru (Vin. ii. 195; Dhp-A. i. 141-142; T. 125
[11] 803c16-23; Sp. iv. 811).

28 Vin, ii. 187-195; Pali Kurunga Jataka (J. 21); T. 1421 (XXII) 17¢19-20b2; T. 1428 (XXII) 592b1-¢29;
T. 1435 (XXIII) 258a9-12; Gnoli 1977-1978: I1. 74-75, 167-170, 186-191, D. 1, 'dul ba, nga, 161a5-162b5,
222b2-224a4, 238a2-241b4, T. 1450 (XXIV) 169a12—¢c8, 192a14-193b26, 197b28-198c6; T. 1463 (XXIV)
823¢11-26; T. 125 (II) 810c14-26; T. 2087 (XLIX) 920c13-15.
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Left: Figure 5. From Taxila. Kurita No. 431. Taxila Museum, Case III B. Cf. Zin 2015: 333.
Devadatta hurled a rock to the Buddha but was intercepted by a yaksa.

Right: Figure 6. Kumtura, Cave 46, barrel vault, left side. Adapted from Zin 2015: 335. Devadatta
threw a stone to the Buddha.

Figure 7. Kurita No. 556. Private collection, Japan. Cf. Zin 2015: 334. The feet of the Buddha was
injured by Devadatta.
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In order to obtain future fame, Devadatta then proposes a list of five ascetic practices to
be obeyed by the whole community, and attempts to drive the ignorant monks into a schism.
Having learned of this event, Sakyamuni admonishes Devadatta and temporarily suppresses
his schismatic intentions. Sakyamuni then issues rulings against sarighabheda: monks should
first attempt to dissuade a schismatic by orally reprimanding him. If the reprimand does not
work, monks should perform the three-round karman ceremony.?” If a schismatic still
continues his schismatic activities, he incurs the transgression of sanghavasesa. Moreover,
upon learning that Devadatta’s supporters actively assist the schismatic, Sakyamuni applies

the same ruling toward supporters of a schismatic.

229 In the Vinaya context, karmans (Chn. jiemo 5 ) refer to authoritative, collective proceedings of the
sangha conducted in special occasions, such as in the ceremonies for ordaining new members, for confession
and absolution, and for expulsion. Clarke (2015: 81) defines it as “formal ecclesiastical acts of the sangha.”
For a more detailed discussion of the karman, see Chung 1988: 19. A legal karman ceremony include the
procedure of a motion (bai H . Skt. jiiapti) to the sarigha and at most three rounds of voting on the proposed
motion, and therefore it is usually called FH =¥ or [ U¥5EE in Chinese (Skt. jiiapticaturtha-karman, Tib.
gsol ba dang bzhi'i las; Cf. the detailed discussion of this concept in Heirman 2002: II. 280-281). If the
decision is made after one or two rounds of voting, the karman is then named [ — & & or [1 . ¥ &
(jiiaptidvitiya). Cf. also Chung 1988: 27-28 for different types of karmans.
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Appendix: Sketch of storyline B

Motivated by the possibility of great fame, Devadatta determines to split the monastic
community (T. 1421 [XXII] 164a20-22; T. 1435 [XXIII] 259a9-16; T. 1442 [XXIII]
702b24-27, D. 3, ’dul ba, cha, 4a5-7). He thus summons his group of four friends, namely,
Kokalika (Chn. #I0 B i or B2 %% #f), Khandadravya (Pali Khandadeviyaputta, Chn. 2£%51%
), Katamorakatisya (Pali Katamorakatissaka, Chn. #& /& 3% ¥ 1l Ji£ ## ) and Samudradatta
(Pali Samuddadatta, Chn. = % £ 4 1 £ , Tib. ¥Gya mtshos byin). Given the great power
possessed by Sakyamuni and his disciples, Devadatta’s followers question Devadatta on how
to put their plan into practice. Devadatta proposes a list of five ascetic practices to be obeyed
by the whole community (Table 3.3.1). He presumes that Sakyamuni will not approve of this
proposal, and therefore, his group could urge those monks with ascetic tendencies to split

from Sakyamuni’s sarigha. The image of Devadatta as a supporter of asceticism is quite clear

here.?30

As Devadatta expects, Sakyamuni refuses him and announces that the monks are free to
accept or reject these ascetic practices. Consequently, Devadatta brings this issue to a vote

during a posadha®' (Chn. busa fii [#; Vin. ii. 199; Dhp-A. i. 142; T. 1421 [XXII] 164b6) in

Rajagrha. Five hundred monks, mostly depicted as newly-ordained, naive, and foolish in

20 Vin, ii. 196; ¥ F A B b T. 1462 (XXIV) 768c11-12; T. 1421 (XXII) 164a26-164b1; T. 1428
(XXII) 594b14-15; T. 1463 (XXIV) 823a17-26; T. 1435 (XXIII) 264b28—c4; T. 212 (IV) 696b4-14. This is
adduced by Ray (1994: 162-178) as evidence that Devadatta was originally a forest saint but was maligned by
the later monks who settled themselves in monasteries. However, we possess three versions of the five points in
the Mulasarvastivada texts, and what Devadatta proposes there is not purely ascetic practices: in one version,
although Devadatta proposes not eating fish, flesh, curdled milk, or salt, he also argues for living indoors and
wearing long robes instead of living in the open air and keeping robes of rags (T. 1450 [XXIV] 149b9-20; R4
BE ¥ 2 5 3 T. 1458 [XXIV] 546b29—3). In another paragraph of the MSV Sasnighabhedavastu, a
dramatically reversed story is narrated, in which Devadatta is purely obsessed by secular enjoyment—he does
not espouse ascetic practices such as begging and living in the open air, but precisely the opposite (Gnoli 1977—
1978: 1I. 204205, D. 1, 'dul ba, nya, 250b4-251al, T. 1450 [XXIV] 202c13-14; Borgland 2018). The typical
Mulasarvastivada attempts at tarnishing the reputation of Devadatta are evident here.

231 The posadha (or uposadha, Pali [u]posatha) is a bimonthly Buddhist ceremony in which the monastic
community observe the practice of fasting, recite the Pratimoksasiitra, invite other monastic members to reveal
their transgressions, and so forth, for the aim of confessing and expiating sins. It is usally held on the day
preceding the day of the new and of the full moon. Cf. Heirman 2002: I. 215-217 (nota bene the difference
between the posadha for the monastic communities and that for the lay community); Tieken 2002: 280.
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Buddhist texts, vote for Devadatta’s proposition.?3? After the vote, Devadatta leads his five

hundred followers to Mount Gayasirsa and founds his community there.

Having known of Devadatta’s schism, Sariputra and Maudgalyayana, the Buddha’s two
foremost disciples, pretend to join Devadatta’s community for the purpose of winning back
Devadatta’s followers. Most Vinayas include the subplot that one monk becomes
exceptionally distressed upon hearing of the pair’s departure, assuming that the two top
disciples have abandoned Sakyamuni’s teachings. Sakyamuni comforts him, declaring that

the two will bring all five hundred monks back.

Upon hearing of the arrival of Sakyamuni’s two major disciples, Devadatta becomes
immensely joyful. Even though he is warned by his own fellow Kokalika (or Samudradatta
in the Mahisasaka tradition) that Sariputra and Maudgalyayana may come to lure away his
followers, Devadatta still welcomes them; in the Pali Vinaya, he even gives half of his seat
to Sariputra (Vin. ii. 199-200). In imitation of the Buddha, Devadatta entrusts Sariputra with
preaching the Dharma when Devadatta claims to have backaches. Unwittingly, Devadatta
falls into a deep sleep.233 Sariputra seizes this opportunity to preach the correct Dharma, and

successfully brings Devadatta’s community back to Sakyamuni.

Later, Devadatta is kicked awake by Kokalika (or Samudradatta in the Mahi$asaka
tradition) and realizes what happened (it is Devadatta who beats his followers in the MSV
tradition, e.g. T. 1450 [XXIV] 204b9-11). The Mahisasaka Vinaya states that, at that very
moment, Devadatta spits blood and falls to hell (T. 1421 [XXII] 164c14—15). The Buddha
then tells several Jatakas of Devadatta’s past life. The whole narrative concludes with

Upali’s inquiries on the definition of sanighabheda.

22 In the Mahisasaka Vinaya, only Ananda and another monk with the srotdpanna fruit vote against them
(T. 1421 [XXII] 164b10-11). Cf. T. 1428 (XXII) 909b14—-15, in which Ananda and another 60 elders vote
against Devadatta).

23 Vin. ii. 199; T. 1421 [XXII] 164 b15-165c14; T. 428 [XXII] 909¢13-910a11; T. 1435 [XXIII] 265b9—
266a2; MSV Sanghabhedavastu [Gnoli 1977-1978: 11. 208], T. 1450 [XXIV] 203a11-b6).
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3.1.3 Devadatta in the Mahasanghika literature

Our present understanding of the image of Devadatta in the Mahasanghika context relies
purely on two texts, namely, the Chinese Mohe sengqi lii and the Mahavastu, the only two

Mahasanghika texts that contain details of Devadatta’s activities.
3.1.3.1 The accounts of the Mohe sengqi lii

The Mohe sengqi lii contains stories about Devadatta in two main parts, one in the
sanghavasesa (sengcan fa f& %% 7% ) section of the vibhanga,”* and the other in the
*bhiksuprakirnakavarga (zasong baqu fa ¥ 9 I 1% ).2° Note that the *bhiksuprakirnaka
part does not mention Devadatta’s schismatic activities in its tenth varga, where the issue of
sanghabheda is discussed.?’® Instead, his stories are included in the second varga—a section
which offers explanations to a list of mnemonic key words—and more particularly, in its
brief discussion of who is a nanasamvasa-varta (Chn. yizhu 4%, “dwelling separately”).??’

I append a full English translation of these stories to the end of this section.

In the sanghavasesa, Devadatta’s schismatic activities are described as follows. When
Sakyamuni Buddha dwells in the city of Rajagrha, Devadatta reverses monastic rules in the
Pratimoksasitra and applies his new regulations to both monastic and lay Buddhists;
moreover, he revises the content of the whole Canon, redefining meanings conveyed by the
scriptures, and introduces Buddhists to his misunderstandings.?*® Here, Devadatta’s
strategies to split the sanigha mainly consist of composing divergent monastic codes and
divergent scriptures, which differ considerably from the Sthavira accusation, in which he
proposes five controversial points of ascetic practice. Later, having learned of Devadatta’s

schismatic intentions, Sakyamuni formalizes the procedure to prevent the monastic

234T. 1425 (XXII) 281c12-282¢23, 284a26-b13. The text and its translation are seen in the appendix of
this section.

25T, 1425 (XXII) 442¢29-443a26. The text and its translation are seen in the appendix of this section.

236 The discussion of schism is quite brief in the tenth varga (T. 1425 [XXII] 489¢9—17) which contains no
information about Devadatta. See below §3.2.1.2 and n. 296 for the text and English translation.

237 Roth 1970: 328ff. for the Sanskrit text of the summary of the bhiksuprakirnaka. Bareau’s study on the
origin of Devadatta’s legends clearly ignores this part of the account, perhaps because it is not contained in the
tenth varga, the section focusing particularly on sanghabheda.

BET, 1425 (XXI0) 281¢12-28. JREIED BB G RBH 768, SUFRpg S, R+ B28E . AhlE
fil, CHIFEMEE, NEEXRHFKITE RIS, BEERA, By, Bk, 28, $&REE
W, HEBEFE, JREhERFE. For its English translation, see the appendix to this chapter.
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community from being split: Monks are supposed to persuade and reprimand (Chn. jian 3K ;
Skt.[sam]-anu-\bhds)™® the separatist repeatedly, both in private and public. If these
reprimands fail, a formal act (karman) should be performed three times to collectively
determine the punishment of the instigator. Nevertheless, Devadatta persistently continues
his schismatic activities and refuses to stop. Therefore, when the sarigha reports the issue to
the Buddha, the Buddha declares that the sarnigha should hold a ceremony for a formal act of
suspension (utksepaniyam karman) to decide the punishment of Devadatta. However, this act
does not come into effect because Devadatta’s followers, vaguely termed “the group of six”
(7N ## bt = )—a phrase almost synonymous with offenders of monastic codes—raise an
objection in the third round of the karman (“H % N, #&EEA K [Because many people
raised objection, this karman ceremony was not carried out]”). In the aftermath of the
objection of Devadatta’s followers, the Buddha established a formal procedure to punish
monks who would assist in causing a schism. On the condition that they still refuse to stop
after three reprimands by the sarngha, the sanghavasesa ruling against abetting a schism will

be incurred.

The varga section supplements the Devadatta narrative with many fresh details. The
schismatic story takes place in Gaya. When a posadha assembly is supposed to be held,
Sakyamuni sends Ananda to summon Devadatta. However, motivated by the future fame a
schismatic would gain, Devadatta refuses to join the assembly and declares that he will no
longer worship the same three jewels, no longer share the same posadha, pravarana, and
karman, and will choose whether or not to obey the monastic codes. Conspiring with his
supporters, Devadatta finally manages to split from Sakyamuni Buddha’s sargha by
performing a separate posadha ceremony in the city of Gaya. From the context, we can say
that the performance of a separate posadha ceremony officially marks the success of

Devadatta’s schism.?*

23 Heirman (2002: II. 422-423) points out that in the Sifen li, “the formal act ‘to admonish’ is a
Jhapticaturtha karman, an act consisting of one motion, three propositions and a conclusion.”

240 Here, an important message is conveyed: a separate performance of posadha ceremony signifies
Devadatta’s official separation from the Buddha’s monastic community. Although I choose to elaborate on the
connection between the Devadatta narrative and the different definitions of schism in the Vinayas mainly in
§3.2.2, here I briefly introduce the academic work done by Sasaki, since he pays particular attention to the
Devadatta stories in the Mahasanghika Vinaya.

Sasaki has published a series of eight articles titled “Buddhist Sects in the Asoka Period (I-VIII)” to
discuss different types of schisms. Based on the above-mentioned paragraph T. 1425 (XXII) 489¢9-17 (see
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In sum, in the Mohe sengqi lii, we notice that the schismatic activities of Devadatta
consist of at least two aspects: composing new literature and holding a separate posadha.
There is no clue to associate Devadatta with ascetic tendencies as usually narrated in the
Sthavira-derived Vinayas. Confronted with the fact that Devadatta is active in causing a
schism, the monastic community intends to release a formal act of suspension to dissuade
him, which, however, ends up in failure due to the objection of the group of six monks in the
karman. That is to say, Devadatta is possibly not subject to monastic punishment in his
schismatic career. Later, through the performance of a separate monastic ceremony, he

finalizes the schism and establishes his own monastic community.

above n. 236 and below §3.2.1.2 and n. 296) in the Mohe sengqi lii, Sasaki (1992: 167-168) argues that the
Mahasanghikas define schism as the split due to the separate performances of posadha and karmans. Moreover,
he (ibid. 168) argues that this Mahasanghika definition contrasts with the Sarvastivada approach in which
schism is defined differently as the separation due to different understandings of the Buddhist teachings.
However, this dichotomy is not fully established in my reading of the same paragraph. In this paragraph, what
the Buddha denies as a schism is the situation in which monks with conflicting views of Buddhist teachings still
reside in the same place and perform the same monastic ceremonies. That is to say, the separate monastic
ceremonies must be combined with the different understanding of the teaching so as to constitute a schism. It is
ambiguous whether the performance of separate monastic ceremony alone suffices to define schism. At least in
the Devadatta’s case, Devadatta’s schismatic activities involve both the proposal of a different teaching and a
separate performance of posadha. Therefore, the Mahasanghika definition of schism cannot be simply

understood as the split solely due to separate performances of monastic ceremonies.

Having argued that the Mahasanghika Vinaya defines schism as the monastic separation incurred by
separate performances of posadha ceremonies, Sasaki (1993) then equates the Mahasanghika definition of
schism with karmabheda, a concept advanced not by the Mahasanghikas but instead in the Sarvastivada
Abhidharmas. He also terms the Sarvastivada definition as cakrabheda as he believes that the Sarvastivadins
defined schism as a monastic split due to different understandings of the teachings. For reasons unclear to me,
Sasaki (1992: 175) further argues that the Mahasanghika way of defining schism (i.e. karmabheda) represents a
definition later than that reflected in the Sarvastivada Vinaya (i.e. cakrabheda). He (1993c: 185) even makes a
chart to show how other schools (Theravamsa, Dharmaguptaka, Mahi$asaka) combine the two types of
definitions in their Vinayas.

Sasaki has provided many useful observations which definitely deepen our understanding of schism in the
Buddhist Vinayas. However, his conclusions are not without problems, especially because these two types of
schism are never clearly distinguished. As I have demonstrated already, the definition of schism in the
Mahasanghika Vinaya also involves disagreement in interpreting Buddhist teachings: for instance, in its version
of the Devadatta stories, Devadatta indeed first establishes a different understanding of the teaching and then
performs a separate posadha ceremony. In terms of how the Sarvastivadins defined schism, Sasaki (1999: 1-4)
later already realizes that they also accept the role of separate monastic ceremonies in splitting a monastic
community. Therefore, the definitions of the Mahasanghikas and Sarvastivadins cannot be understood as two
totally different ideas. Moreover, the dichotomy of the two concepts karmabheda and cakrabheda was first
advanced in the Sarvastivada Abhidharmas (§3.2.3.3). A more plausible chronology, as I perceive it, is that the
Vinayas first formed a general concept of schism, and later Sarvastivada developed this definition into two
nuanced levels; these two leveled definition became popular among certain groups of Buddhists and then
influenced some Vinaya editors in later days. That is to say, when the discussions of schisms were formalized
in Vinaya, the two concepts karmabheda and cakrabheda were possibly still undeveloped.
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3.1.3.2 The accounts of the Mahavastu

There are only two scenes from Devadatta’s current lifetime preserved in the Mahavastu.
One story narrates that after the going forth of the Buddha, Devadatta goes to woo
Yas$odhara but is refused.?*' The text then states that this is not the first time that Yasodhara
rejects Devadatta’s marriage proposal. In a past life, Yasodhara, as a tigress, also refused
both Devadatta’s and Sundarananda’s courtship because she yearned for the Buddha.?*> Even
in this life, before Yasodhara gets married, the Buddha, Devadatta, and Sundarananda all
participate in a tournament to win her hand. When Devadatta goes to the venue of the
tournament, he finds a stray elephant running at him. Devadatta slaps the elephant to death
but cannot drag its body away, leaving the giant corpse blocking the passage to the city of
Kapilavastu. Sundarananda, the Buddha’s younger brother, comes to drag it out of the
gateway, but he cannot move it further. In contrast, the Buddha effortlessly hurls the dead
elephant over the seven walls and out of the city.?*3 In the tournament, which consists of
shooting an arrow clear through palm trees, Devadatta’s arrow only advances as far as the
third palm tree, while Sundarananda’s arrow pierces three trees and then falls to the ground
before the fourth. Sakyamuni, with his grandfather’s bow that only he can string, shoots the
arrow through all seven palm trees and even the drum at the far end of the trees, after which
the arrow finally strikes the earth. In this way, the Buddha triumphs over Devadatta and the

other Sakya princes.2*

The second scene from Devadatta’s current life is narrated when the young Sakya
princes go forth. As Devadatta leaves home, he is riding a well-adorned elephant, but his
crown is knocked off when his head hits the gate. This portends the futility of his future
religious pursuits.’* Based on this plot alone, even though we have no other records of
Devadatta’s religious career in his present life elsewhere in the Mahavastu, we can easily

conjecture that his religious journey must be a failed one.

24 Mvu. ii. 68-69 = Eng. Jones 1949-1956: 11. 66-67.
242 Mvu. ii. 69-72 = Eng. Jones 1949-1956: I1. 67-69.
283 Mvu. ii. 74-75 = Eng. Jones 1949-1956: I1. 71-72.
24 Mwvu. ii. 75-77 = Eng. Jones 1949-1956: II. 72-74.
245 Mvu. iii. 178 = Eng. Jones 1949-1956: I11. 174.
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Apart from the above descriptions of Devadatta as a rival of the Buddha in marriage,
several past-life stories are also preserved. I summarize them below according to the

sequence in which they appear in the text:

(1). In the first Jataka, Devadatta appeared as an evil king named Jathara. He desired
Apratima, the wife of a merciful king named Kusa; Queen Apratima, Yasodhara’s past
incarnation, physically punished Jathara. However, at the request of the compassionate king

Kusa, she spared him.24

(2). In another Jataka, Devadatta, being a wretched hunter, managed to shoot a lion that
was a former existence of the Buddha. However, the lion expressed no intention of revenge,

even though it had the capability to kill the hunter.?*’

(3). The third Jataka relates that Devadatta was a treacherous pathfinder who conspired
with a group of bandits to kill a caravan leader, the former existence of the Buddha.
However, after Devadatta’s conspiracy failed, the caravan leader granted pardon to

Devadatta out of compassion.?*8

(4). In the fourth Jataka, the Buddha and Devadatta were reincarnated as the deer
Nyagrodha and Visakha, two brothers each leading a herd of deer. When a pregnant doe
from Visakha’s herd was ordered to go to the king’s kitchen and offer her own life, she
pleaded with Visakha to let her survive until she delivered her fawn. Visakha did not absolve
her because no other deer agreed to be offered in her place; in the end, Nyagrodha decided to
take her place in order to save her baby. Having figured out what had happened, all the
people applauded Nyagrodha for being a good leader and condemned Visakha’s evil

leadership.?¥

On the basis of the above past-life stories, more pieces of the puzzle can be added to the
concept of Devadatta’s image in the Mahasanghika tradition(s). Generally speaking, each of
the above Jatakas contrasts the evilness of Devadatta with the Buddha’s compassion,

agreeing with the Sthavira accounts that the mercy of the Buddha is frequently contrasted

246 Mvu. i. 128-131 = Eng. Jones 1949-1956: 1. 101-103.
24T Mvu. i. 132 = Eng. Jones 1949-1956: 1. 103.
248 Mvu. i. 132 = Eng. Jones 1949-1956: 1. 104.
249 Mvu. 1. 359-366 = Eng. Jones 1949-1956: 1. 305-311.

127



with Devadatta’s ingratitude.?>® Specifically, in the first story, Devadatta coveted the wife of
the Buddha in a past life, which incurred severe punishment. This reminds us of his
competition with the Buddha for Yasodhara in the present life, a motif that we frequently
encounter in the Miilasarvastivada Vinaya.?>! Based on the accounts in the second and third
Jatakas, in which Devadatta vainly conspired to murder the Buddha, we deduce that the
composers of the Mahavastu must have been familiar with Devadatta’s aborted plans to
murder the Buddha. From the fourth Jataka, in which Devadatta’s leadership was particularly
condemned, we surmise that the Mahavastu’s composers must have been familiar with the

Devadatta who acted as the leader of the schismatic community.
3.1.3.3 The overall image of Devadatta in the Mahasanghika tradition(s)

We can sketch out the Mahasanghika notion of Devadatta based on the information

contained in the above two texts:

1. The core of the Devadatta narrative in the Mohe sengqi lii is still his schismatic
activities, which can be summarized as follows: Devadatta intends to cause a schism by
composing different Buddhist literature. Sakyamuni in response issues a ruling stating that a
karman ceremony must be held to decide the punishment of the schismatic. Devadatta’s
supporters, however, raise an objection during the third round of the karman targeted at
Devadatta, which helps Devadatta escape penalty. Afterward, Devadatta holds an
independent posadha with the group of six monks in Gaya and splits the Buddha’s monastic

community.

2. The basic structure of the core narrative of the Mohe senggi lii is quite similar to the
central episodes (15/16/17 or 18/22/23) of the Sthavira offshoots. However, some of their
details nonetheless differ. The Mahasanghika tradition reports that Devadatta composes
different monastic rulings and new teachings in Rajagrha in order to split the sangha, with
the help of the group of six monks. In comparison, the Vinayas of the five Sthavira offshoots
state that Devadatta plots to split the sangha by proposing five ascetic practices. Aided by
his four friends, Devadatta brings this issue to a vote in a posadha assembly in Rajagrha and

then departs for the city of Gaya to establish a separate community.

230 Cf. J. 174 (Dubhiya-Makkata-jataka); T. 202 (IV) 366b3-9; T. 1450 (XXIV) 180a22—10.
21 Cf. Gnoli 1977-1978: 11. 259-261, D. 1, “dul ba, nga, 289b3-290a7, T. 1450 (XXIV) 149b23-150a.
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3. The stories contained in the Mahavastu display a more developed narrative tradition.
As we read in the other five Vinayas, Devadatta always possesses bad intentions toward the
Buddha, habitually competing with the Buddha not only in this life but also during their past
lives. Many stories, such as Devadatta’s several attempts to murder the Buddha and his

attempted wooing of Yasodhara, may have been known among the Mahasanghika monks.

Appendix: The Devadatta stories in the Mohe sengqi lii

Since the two parts of the Devadatta stories in the Mohe sengqi lii — i.e., one in the
sanghavasesa section of the vibhanga and the other in the second varga of the
bhiksuprakirnaka section—can be combined to form a more or less logically coherent

narrative, I present them together in translation.

The sarighavasesa ruling concerning the chief schismatic: 2>

The Buddha dwelled in the city of Rajagrha, as narrated extensively in the
preceding part. At that time, Devadatta pursued ways to split the harmonious
sangha, and took up legal issues conducive to a schism. With regard to the
twelvefold Pratimoksasiitras,”> namely, the introduction to precepts, four pardjikas,
13 sanghavasesas, two aniyatas, 30 naihsargika-payantikas, 92 payantikas, four
pratidesaniyas, Saiksa, seven adhikaranasamathas, and anudharma, he forbade
what was not forbidden, but allowed what was prohibited ... [repeating the previous
text up to the part that] he applied this to the precepts shared by lay practitioners
and renunciants. There are nine divisions of the Canon, namely, sitras, geyas,
vyakaranas, gathas, udanas, itivrttakas, jatakas, vaipulyas, and adbhutadharmas.
In the case of the nine divisions of the Canon, he even composed sentences, words,
interpretations, and meanings different [from the Buddha’s]. He himself recited and
practiced each of these different readings and expressions, and further instructed

other monks to recite and retain them.?

2527, 1425 (XXII) 281¢12-282¢23.

253 Literally, Shi‘er xiuduoluo + — 1& % Z means “the 12 sitras.” However, here it refers to the
Pratimoksasiitra, as explained elsewhere in the Mohe sengqi lii (“PWF 2 A X ¥, &L E M. T. 1425
[XXII] 338c20). The number Shi’er + - (*“12”) seems to be an error for ten, because there are only ten
divisions indicated in this context, as also observed by Yinshun (1994: 115n.19, 21).

PR FR, BRI b R, REESWBAN SR HMEE, PEFEEE, R B2E,
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At that time, the monks spoke: “Devadatta! Do not create ways to break the
harmonious sarngha! Do not take up [legal] issues conducive to a schism! Do not
pursue ways to split the harmonious sangha! Do not dispute with elders because of
upholding [legal] issues conducive to schism! You should stay together with the
sangha! Why? The sarngha should be harmonious, stay joyful without dispute, share
the same teaching, remain as united as the mixture of water and milk, illuminate the

teaching according to the teaching of [the teacher], and dwell in comfort.”?5

However, Devadatta did not cease when he was reprimanded the first time; nor
did he stop after the second and third reprimands. Because of this, the monks
approached the Buddha, saying: “Blessed One! Devadatta is pursuing ways to split
the harmonious sangha, and taking up [legal] issues conducive to a schism.
Concerning the introduction to precepts ... [repeating the previous text up to the
part that] regarding the nine divisions of the Canon, he has composed different
sentences, words, interpretations, and meanings; he not only recites all the different
readings and expressions by himself but also instructs others [to do so]. The monks
then reprimanded him a first time, a second time, and a third time, but he behaved

as before and refused to abandon [these activities].” 2%

The Buddha spoke to the monks: “If Devadatta, the foolish one, pursues ways

to split the harmonious sangha and take up [legal] issues conducive to a schism ...

JB. REE. LGHE. BRI, AHESL CHEER, DEARBFITE. UK, B2
AL #Z50 MNBE. EREAS. WRaBal. AL, T, RYAFE, RIJUHE, BERA, R®
ORR. SEE, BRFCEER, BHAER, ISR

25 [hprf bRl REEED | MR A S | RO S Y AR S 1w s
RRBGERIFHRE ! HEGRE ! LS ~EASEEANE, S RaUKILE, IERRERE,
wYE.

Y GAETTE, ... M3 55K % The Pali parallel reads (Vin. iii. 172): mayasma samaggassa sarghassa

bhedaya parakkami bhedanasamvattanikam va adhikaranam samaddaya paggayha atthasi, samet’ ayasma
sanghena samaggo. Previous scholarship on adhikarana is seen in Borgland 2014: 26ff. & 95ff.

A S A . B8 {E: The Sanskrit Abhisamdcarika of the Mahasanghika school contains a
parallel expression: kasya tvam bhiksinam samagranam sahitanam sammodamananam avivadamananam
ekoddesakanam ksirodakibhiitanam Sastuh sasanam dipayamananam sukhaii ca phasuii ca viharantanam.
(Karashima 2012: 289, §38.6.30B1; cf. Heirman 2002: 1. 424-425).

Bogne—w AL, B, F=RMEAE. FILEULREEG, HAME: e REE SR
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[repeating the previous text up to the part that] regarding the nine divisions of the
Canon, he composes different sentences, words, interpretations, and meanings; if he
recites each of these variant readings and expressions and refuses to stop after being
reprimanded three times—you should go to reprimand him three times on private
occasions, reprimand him three times in front of many people, and reprimand him
three times in the monastic community, in order to dissuade him from these
activities. On private occasions, the monks should speak thus: ‘Devadatta, do you
really intend to split the harmonious sangha; take up [legal] issues conducive to a
schism ... [repeating the previous text up to the part] concerning the nine divisions
of Canon, you compose different sentences, words, interpretations, and meanings;
and you recite and practice all the different readings and expressions not only by
yourself but also to instruct others [to do so]?’ He will answer: ‘Yes, really.” Then,
you should say to Devadatta: “You should not pursue ways to split the harmonious
sangha! You should not take up [legal] issues conducive to a schism! Elder
Devadatta, to split the harmonious sarigha is the most heinous crime that constitutes
the gravest sin. You would fall into the bad realms and go to hell. You would
endure punishment for kalpas. Devadatta! We are reprimanding you out of a
compassionate mind. If you want to benefit yourself, you should heed our words.
The first reprimand has been made, but you still have (the chance to heed) the
second reprimand. Will you abandon such acts?’ If he does not abandon them, issue
the second and third reprimands in the same way. Again, in front of many people,

issue the three reprimands in the same way.?>’

On the condition that he still refuses to stop, go to the sangha and request
permission for the ceremony of karman (3K f## %). The one who petitions for the
karman should speak thus: ‘Venerable Monks, please let the sangha listen to me!
This elder Devadatta is pursuing ways to split the harmonious sargha and

persisting in taking up [legal] issues conducive to a schism. With regard to the

.

],
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twelvefold subjects of the precepts ... [repeating the previous text up to the part that]
regarding nine categories of Canon, he has created different sentences, words,
interpretations, meanings, readings, and expressions. He not only recites by himself
but also instructs others. We have already reprimanded him three times in private
and three times in front of many people. However, he still refuses to abandon [these
activities]. If the sangha is ready, may the monks in the sarngha agree to reprimand
him three times to force him to stop.” In the monastic community, one should ask
(Devadatta): ‘Devadatta! Is it true that you have composed different sentences,
words, interpretations, and meanings concerning the texts of the twelvefold
subjects ... [repeating the previous text up to the part] regarding the nine divisions
of the Canon, you have recited and practiced all the different readings and
expressions not only by yourself but also to instruct others; and, after the monks
reprimanded you three times in private and three times in front of many people, you
still refuse to stop?’ He will answer: It is true.” The sarnigha should [thus] admonish
him, saying: ‘Devadatta, do not pursue ways to split the harmonious sangha! Do
not take up [legal] issues conducive to a schism! Do not compose different
sentences, words, interpretations, meanings, and readings and expressions with
regard to the texts up to the nine divisions of the Canon. Do not split the
harmonious sarngha! To split the harmonious sarigha is a heinous act, a grave
offense, which causes you to fall into the bad realms and go to hell. You will suffer
from punishment for one kalpa. Now, the monastic members are reprimanding you
out of a compassionate mind. If you want to benefit yourself, accept the words of
the sangha.” The first reprimand has been made, but you still have (the chance to
heed) the second reprimand. You should abandon (schismatic) activities.” If not,

issue the second reprimand and the third in the same way.’”>%
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Still, he refused to abandon [his activities]. The monks again reported the issue
to the Blessed One: “That Devadatta has already been reprimanded three times in
private, three times in public, and three times in the sarigha. But he still does not
stop.” The Buddha said to these monks: “The foolish Devadatta is pursuing ways to
split the harmonious sangha and taking up [legal] issues conducive to a schism. He
has already been reprimanded three times in private, three times in public, and three
times in the sarngha, but still refused to abandon [his activities]. The sarngha should
hold the ceremony for an act of suspension (*utksepaniyam karma). ** ... (Here, I

omit a Jataka in my translation)

The Buddha said to monks: “Summon all the monks based in the city of
Sravasti. We are going to make precepts on behalf of the monks for the sake of ten
benefits ... [repeating the previous text up to the part that] monks who have already
heard them should hear again. If a monk pursues ways to split the harmonious
sangha, takes up [legal] issues conducive to a schism and consequently has disputes
with others, the monks should say to this [disruptive] monk: ‘Elder, you should not
pursue ways to split the harmonious sangha, and take up [legal] issues conducive to
schism and consequently dispute with [the other monks]. You should work together
with the sanigha! Why? The harmonious sarngha should stay joyful, without dispute,
share the same teaching, remain as united as the mixture of water and milk,
illuminate the teaching according to the teaching [of the teacher], and dwell in
comfort. Elder, you should abandon reasons for schism.” If this monk, when
reprimanded by other monks, remains committed to schismatic affairs and refuses
to abandon them, other monks should reprimand him a second and third time in
order to stop his schismatic activities. If he abandons the activities after the second
or the third reprimand, then it is fine. If not, he is committing a sarnghavasesa

offense.” 260
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The sarighavasesa ruling on people who assist the chief schismatic: 2%'

The Buddha dwelled in the city of Sravasti, just as extensively illustrated above. At
that time, the monks were going to conduct an act of suspension (*utksepanivam
karma, 2238 F%). On that occasion, no objection was raised during the first karman.
When the second karman was finished, still nobody objected. When the third
karman was conducted, Devadatta confronted the group of six monks and spoke:
“Group of six monks! You have been obedient to me for a long time and cooperated
with me in doing things. Today, the monastic community is holding an act of
suspension karman against me. It has proceeded to the second round, but you keep
silent. You now place me at the disposal of those people, just as you feed a bird
curds mixed with crumbed grain, feed a crocodile (*nakra, I31E 4% ) cakes spread
with butter, feed a jackal rice blended with oil. People are now censuring the one

who cultivates pure practices, but you just sit and watch!”26?

Then, the group of six stood up and spoke thus: “Such and such elder is a
monk preaching the Dharma, a monk explaining the Vinaya. We wish to assent to
what is stated by him. We are willing to assent to all the things that this monk
intends to assent to. This monk speaks [for us] while knowing us; it is not the case
that he speaks while he does not know us.” Thus, due to the objection of many

people, the karman was not carried out.?%

Then, the [other] monks spoke to the group of six: “Elders! Do not support
Devadatta. Do not share the same sayings and views as one who desires to split the
harmonious sarngha. You should work together with the sarngha. The complete

sangha should be harmonious, stay joyful without dispute, share the same teaching,

261 T, 1425 (XXI1I) 284a26-b13.
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* K15 : Pali parallel janati no bhasati (Vin. iii. 175). Horner (1938-1952: 1. 304) in her translation notes

that this phrase means “he knows our desires, and so on,” according to the commentary of the Vinaya (Sp. 611).
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remain as united as the mixture of water and milk, illuminate the teaching
according to the teaching [of the teacher], and dwell in comfort.” In this way, the
reprimand was filed, but they did not stop. The second and third reprimands were

made, but they still refused to stop.2%*

Monks reported the situation to the Blessed One. The Buddha spoke to monks:
“This group of six share the same sayings and views as the foolish Devadatta who
desires to split the harmonious sarngha. If you have admonished them three times,
but they still refuse to abandon [these activities], you should admonish them three
times in private, three times in public, and three times in the monastic community,
to force them to stop.” The monks obeyed the teaching of the Buddha. (repetitious

part elides in my translation).?%

The Buddha said to the monks: “Summon all the monks who are based in the
city of Rajagrha. We shall make precepts on behalf of the monks for the sake of ten
benefits. [The text elides until the part that] monks who have already heard them
should hear again. Suppose there are sympathetic monks, one, or two, or many in
number, who share the same sayings and views as the monk who attempts to split
the harmonious sarnigha. When the other monks reprimand the (schismatic) monk,
those sympathetic monks will say: ‘Elder! Please do not speak good and bad things
about this monk! Why? He is the monk preaching the Dharma, the monk explaining
the Vinaya. We wish to consent to all his statements. We are willing to endorse all
the things that this monk intends to endorse. This monk speaks [for us] while
knowing us; it is not the case that he speaks while he does not know us.” Other
monks should reprimand the sympathizing monks: ‘Elders! Please do not say that
‘he is a monk preaching the Dharma, a monk explaining the Vinaya.” Why? He is
not a monk preaching the Dharma, nor a monk explaining the Vinayas. (You) elders

should not sympathize with schismatic activities. You should take delight in

204 ek U ICREANRELL L, <2 ! SEBREELAR, BMEGMFEERR. FREFRS. —Ufne
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This paragraph is followed by the Buddha’s instructions of how to reprimand the sympathizing monks in

private, in front of many people, and in the sangha, which in actuality repeats the aforementioned Buddha’s
instructions of how to reprimand Devadatta in private, in public, and in the sarngha. Therefore, I omit this

repetitious part in my translation.
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supporting the harmonious sarigha. Why? The sarngha should be harmonious, stay
joyful without dispute, share the same teaching, remain as united as the mixture of
water and milk, illuminate the teaching according to the teaching [of the teacher],
and dwell in comfort. Elders, abandon [these] schismatic activities!” If these monks,
when reprimanded by other monks, refuse to quit, other monks should reprimand
them a second and third time, in order to stop the schismatic affairs. If they abandon
such affairs after the second or the third reprimand, it is good. If not, a

sanghavasesa offense will be declared.”2%

The account in the second Varga:**’

The Buddha dwelled in the city of Rajagrha. Stories are extensively narrated in the
stories of Devadatta, up to the part where Devadatta goes to the city of Gaya.?®® The
Buddha went to the city of Gaya afterward. On that day, a posadha assembly was
supposed to be held. The Buddha spoke to Ananda: “Come to summon Devadatta.
Today, the sarigha is going to perform the formal act of posadha.” Then, Ananda
came to Devadatta and spoke thus: “Elder! Today the sangha is going to hold a
ceremony for posadha. The Blessed One summons you, Devadatta.” (Devadatta)
responded: “I will not go. From now on, I no longer worship the Buddha, sarngha,
and Dharma together [with the Buddha’s side]. I no longer perform posadha,
pravarana, or karman jointly [with the Buddha’s side]. From now on, I will choose

to follow or abandon pratimoksas as 1 wish.”>%

60 LT, “KIE TR SR HE. DAL i, SR CHEEEEM. HHm
R, &H— H . H8%, FEARSEMEMLEn, #EesEs, 2REKES: K2
B LA, LAY RvERELLE, R . RILERTR, BRBERHH. RILEAE
RBTE, REPRE. RICLAR, FAFR. HHEEMERBLE: RE! ZERH—2%
FRLLIE, MR, ALY RAREAREE, FEE . HRETIG S, HREIME.
W2 MEAEEEANT, - BUUKILE, ANERNAIY], 9. HRZ! HIRLMGE. CRAERL
Fro, RSy, BRI, RS . B Mk F. B B, MR
o, EAEE, MMEST. 2

267 T. 1425 (XXII) 442¢29-443a26.

268 We have no further clue as to which narrative the “stories of Devadatta ($& %% £ [K #)” refers to. No
extant stories of Devadatta contain the detail in which Devadatta goes to the city of Gaya. Does it refer to the
Devadatta story narrated in the vibharnga section? Or is it a different story that the Mahasanghika monks once
knew about?

209 AR H IR, IR L g T R, TYEIREE L E MR PR AR M ER R, e A
o PhaBRTHE: VU EBIREEL R, SOMEAERER. "FAERLS. “RE! S HMEME
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Having heard those words, Ananda thought: “It is indeed a weird thing that he
speaks such evil words. Won’t he harm the sarigha?”’ Having returned, Ananda
reported this issue to the Blessed One. The Buddha spoke thus to Ananda: “You
should go to Devadatta’s place again.” (The story repeats) until the part where
Ananda thought thus: “It is a weird thing that he utters such evil words. Won’t he

harm the sarigha??"°

After Ananda returned, the group of six monks spoke to each other: “Sramana
Gautama must send messengers three times! (Since) we all possess true intentions
[to split the sangha], let us conduct the posadha affairs in advance. We shall
establish great fame in the future.” While the Buddha was still alive, Devadatta and
the group of six monks together split the sarigha and immediately completed the

posadha ceremony.?’!

Ananda spoke to the Blessed One about the situation. The Buddha spoke:
“You should go to summon Devadatta again, for the third time. Today, the sangha
is going to hold a ceremony for posadha.” Ananda immediately departed and spoke
thus (to Devadatta): “The Blessed One summons you. Today the sarigha is going to
hold a ceremony for posadha.” Devadatta answered: “I will not go. From now on, I
will not worship the same Buddha, Sarigha, or Dharma. I will not share the [same]
posadha, pravarana or karman. From now on, I will decide to follow or abandon

the pratimoksa codes at will. We have already finished (our own) posadha.”*"

Having heard thus, Ananda thought to himself: “It is a rare thing that he has
already harmed the sarnigha.” He thus returned and spoke to the Blessed One about

FAES, HUMMIREIES . CE T RAE. RASDE, NILHER, NILAmE R EEE. 45 HE,
BARERA X KB R AR, 7
* A7 & ¥8 B% : In the Mohe sengqi lii, busa Ai [ and jiemo ¥ & are frequently combined to refer to the

ceremony held for posadha affairs (e.g., T. 1425 [XXII] 447c22-44829, all, 449a22, 541b8). Therefore, I
translate the phase as a compound “the ceremony for posadha.”

MORHER D, FRE. MRESHFE. HRBE, MR PR, U EsA At 6
ARRTHE: VWEATIREE L T, BT R, A, MREE, RG>

TRTHEEL, AR EAMREE WM RN E =R, RERFIER, SEAER. REE
TR, PRy, SREEES . N ILEY, R,

LR R AR, REAMRE. fhE. I SRR EE D R, A DG IEAEA . T S R
f, fERE. B, SHMEMERE. "&55: WAL BSH®%, NLMER, ALAmER &
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the situation. Having heard thus, the Blessed One pronounced the following verse:
“Pure and clean as the full moon, through purity can one fulfill the posadha.
Possessing pure physical and verbal actions, in this way one should participate in
the posadha.” The Buddha said to Ananda: “Those not faithful to the Dharma have
already conducted and completed the posadha. We who are faithful to the Dharma
should conduct the posadha ceremony.” At that moment, Devadatta split the
sangha, and the group of six monks were his schismatic companions. They were

called “those living in different places” (Skt. nandsamvasika).”’

3.1.4 Summary: The Devadatta narrative in the historical development

Insofar as the available information is concerned, the image of Devadatta as a schismatic
seems to have already existed before the split of the ancient Sthaviras and Mahasanghikas.
To briefly summarize what we have discussed above, in both the Sthavira and Mahasanghika
offshoots, the core image of Devadatta is no doubt that of a schismatic who attempted to split
the monastic community of Sakyamuni Buddha. The whole Devadatta narrative, in both
Sthavira and Mahasanghika traditions, can be reduced to the same basic skeleton: when
Devadatta intended to split the sarigha, the Buddha legalized a procedure to prevent and
punish schismatics; furthermore, the Buddha also legalized a procedure to punish the
supporters of the schism when Devadatta’s followers attempted to assist with his schismatic
activities (episodes 15/16/17 or 18/22/23). Within this narrative skeleton, we find the earliest

and most fundamental image of Devadatta.

As the Devadatta narrative was further developed in the Sthavira and Mahasanghika
offshoots, he became a cruel, depraved, but ineffective, antagonist of Buddha Sﬁkyamuni,
and committed various kinds of crimes. There are noticeable differences between the
Sthavira and Mahasanghika versions of the Devadatta stories. The five Sthavira-derived
Vinayas associate Devadatta’s schism with his ascetic tendencies, an aspect that cannot be
found in extant Mahasanghika tradition(s). Devadatta’s supporters are also not represented
consistently: on the Sthavira side, they are usually four major followers, while the Mohe
sengqi lii refers to the group of six monks. Of course, the exact degree of depravity exhibited

in the Mahasanghika account is still unknown due to the lack of records. Nevertheless, the

MWRHEEC, fFRE: cArk! QM. CEE, DUERE, AAttE., HEmEC, WEE.
TEFUTI, RS O L SEET, RTYEAEE. oS TEE: <ARE A CIRMBETE, aiE B
B HIRIREEED ARG, SNEELL LA, R4 R
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composers of the Mahavastu seemed to share some stories with the Milasarvastivada

tradition, who were quite enthusiastic in ascribing more sins to Devadatta.

If we perceive a gap between Devadatta’s image as a schismatic and as a villain, can we
further clarify what motivated the transformation of the Devadatta narrative from a legal
discussion into a story of a morally reprehensible character? In the following analysis of the
ideologies underlying the composition of the Devadatta narrative, we can offer at least one

possible answer to this question.
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3.2 Devadatta’s biography in the context of sarighabheda

The analyses of the content and distribution of Devadatta’s episodes in Vinayas drive us to
the conclusion that the core image of Devadatta is that of the first schismatic who dares to
challenge the Buddha. However, surrounding this core image are additional aspects that
seem irrelevant to or even conflict with his image as an unfavorable schismatic. For instance,
the Vinayas consistently report that Devadatta had a successful early life, but why do none of
the Vinayas choose to omit this favorable detail of Devadatta’s biography to create a more
coherently evil character? In addition, generally speaking, advocating a more self-disciplined
lifestyle would seem to warrant a favorable reception in the Buddhist context, but why are
Devadatta’s ascetic propositions condemned as incorrect? Do these different aspects of
Devadatta’s image create tensions and consequently prevent the Devadatta narrative from
being a classic schismatic story? Or, can these diverse aspects combine to form a coherent

and compatible unit, collectively serving the polemical rhetoric against schism?

In this section, I discuss several elements of Devadatta’s biography against the
ideological background of schism and analyze the meaning these stories produce in the
Buddhist schismatic context. As we shall see, the real significance of the figure of Devadatta
must be understood within the Buddhist schismatic context—his biography is modeled on
Buddhist understandings of the definition of a schismatic; and many elements of his
schismatic stories, some appearing to be loosely-bound or contradictory, indeed reflect
particular discussions of schism. The investigation of the Devadatta narrative in a schismatic
context also contributes to our awareness that Buddhists have possessed different and

complicated attitudes toward the issue of schism.

3.2.1 Who is a schismatic? Understanding the early achievements of Devadatta

The core—probably also the earliest part—of Devadatta’s image is as the first schismatic
monk during the Buddha’s lifetime, which even alone can largely account for the forceful
resentment towards Devadatta among generations of Buddhists. However, every version of
Devadatta’s biography consistently acknowledges the remarkable achievements of his early
years. Why do all the Buddhist traditions, despite endeavoring to portray him as heinously as
possible, invariably relate the successes of his early life? Why not just delete these details to

make Devadatta a consistently despicable figure? To venture a basic answer, [ will
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demonstrate that this positive portrait is crucial to the process of making Devadatta the

paradigm of a schismatic.
3.2.1.1 The successes of Devadatta’s early life

Devadatta was once an accomplished monk. This statement is consistently supported by all
versions of his biography. However, the exact records of his attainment vary from one source
to another. In the Dharmaguptaka Sifen li, his achievement is portrayed as shenzu # &

(“magical power”):27

At that moment, having received the teachings from the Buddha and other elders,
all the Sakya princes went to their own lands. They reflected by themselves and

achieved superior states. Devadatta attained the achievement of magical power.

In the Sarvastivada tradition(s), more details of his early religious pursuits are added to his
biography. The Shisong lii, for instance, stresses that Devadatta once assiduously pursued the
correct path and enjoyed great fame during his early religious career, especially in his first

12 years of monkhood:?"

The Buddha dwelled in Rajagrha. At that moment, Devadatta entertained a pure,
faithful mind toward the Buddhist teaching. He went forth into the homeless life
with an ornament that was worth three hundred thousand gold coins. He rode an
elephant worth one hundred thousand gold coins. The elephant was ornamented
with golden nets and other things, which were worth another one hundred thousand
gold coins. Devadatta wore clothes that were again worth ten hundred thousand
gold coins. Devadatta went forth and became a monk, and for 12 years he cultivated

the path with wholesome thoughts. He read sitras, chanted sitras, asked about

=13

274 T, 1428 (XXII) 591b22-24: B, AR T2 HE & ad R O, s, &8 EE, *
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7
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*PEHA I Hb . Chinese Vinaya commentaries understand this attainment as one that was not obtained by
Devadatta and explain it as the chuguo ¥ (“first realization,” i.e. srota-apanna). See VU 43 {3 i i 5 AL X.
733 [XLII] 122a12-13; PY 448 & AR BR AT 5550 X, 714 (XXXIX) 891b6.

WS T, 1435 (XXIID) 257a7-12: H7E E Ak FIRFREEE, AMEPEECOTNT, F= T8 &E iR
HR, RHSERETEEE, RRUSHSER, TETHESR. HEHERR, BETHSE.
EFERFEL R, +FERBOBAT, A ARAS. BIBE. 20k, AR, BIRRORPTRRE B B .

*Zuochan M58 sometimes corresponds to inflections of the stem ni-sad (FLA4 5 fr. T. 76 [I] 884b15 =
nisidati fr. MN. ii. 193), sometimes to inflections of jAd in Pali Nikayas (i.e., 24 [ {f £ T.1 [1] 38¢c8-10 =
jhayanti fr. DN. iii. 94).
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doubts, received the Dharma, and sat to meditation. At that time, he read and

chanted all the teachings preached by the Buddha.

A similar portrait is also painted in the Chuyao jing H BE&E (T. 212), 2 a version of the

Udanavarga with prose explanations and narratives added, possibly also affiliated with the

early Sarvastivada school:?”’

The Buddha once dwelled in a place [called] Kalanda, the Bamboo Grove in
Rajagrha. At that time, there was a monk named Devadatta. He was intelligent and
extensively learned. For 12 years, he sat to meditation with a composed mind. He
never wavered from this intent. He never dismissed any of the 12 austerity practices.
He generated the contemplation on impurity and the mindfulness of inhalation and
exhalation. He discriminated each dharma ranging from the “Foremost Worldly
dharmas” to the “Peak dharmas.” He chanted 60 thousand sifras which even an

elephant was incapable of carrying.

Similar acknowledgment of his early achievements is widespread in other texts related to the

(Mula)Sarvastivada schools.?’® The famous Chinese pilgrim Xuanzang also heard that

276 According to Hiraoka 2007b, the stories in the Chuyao jing mostly conform to the Sarvastivada Shisong
lii but with one story closer to the Arnguttaranikaya and the Zengyi ahan jing. Cf. Also Tomotatsu 1970: 98-102.
Mitzuno (1981: 12—15) argues that the Udanavarga was the (or a) version of the Dharmapada that was popular
in the Sarvastivada schools. The Chuyao jing’s textual relationship with the Udanavarga is explained in
Mitzuno (ibid. 58, 62).

7T, 212 (IV) 687b7—11: 75 4 BT BRI DNBERE BT . RARGA LU 4 EIHiE, BEAIREEE, +—4pd
HMIENE, OAES, T ZSERRYIAGNR, BAFSE (asuhabhavana), T HNE (*anapana-smrti), *tH
%8 —1k (*agra-dharma) , JHZEIELE Cmirdhana) ——43 R, Fradih&NeE, SR8 .

The above description of Devadatta’s religious cultivation resembles the cultivation process advanced in
the Abhidharmkosabhdsya, in which asubha- and andapana-smrti are regarded as two paths to enter into
meditation for those who are predominated by desire (raga) and conjecture (vitarka); and practitioners on
different stages of the four roots of wholesome (si shan 'gen 43 4R; which are, in ascending order according to
their superiority, usma-gata, mirdhana, ksanti, and agra-dharma) will go through varying situations to attain
deliverance. Abhidh-k-bh. 337-348; Abhidh-k-k. verses 6.9-6.23; T. 1558 [XXIX] 117b6-120cl5; Fr. La
Vallée Poussin 1923-1931: IV. 148-176 = Eng. Pruden 1988-1990: III. 916-941.

278 For instance, one Sarvastivida Vinaya named the Binaiye & Z5HE (T. 1464 [XXIV] 857¢c11-15) ; Also
the Da zhidu Iun T. 1509 (XXV) 164c1-9: 2K, MRtk EFHREEL, HFHE, WMAEEE, Hiks
1T, Wt 4. Translation: At that moment, Devadatta, a prince of King Dronodana, went forth to pursue the
religious path. He recited 60 thousand collections of Buddhist teachings and practiced in an earnest way for 12
entire years. The connection between the Da zhidu lun and the Sarvastivada Vinayas has already discussed by
Lamotte, see above n. 145.
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Devadatta once maintained a proper religious life in his first 12 years of monkhood?” before

deciding to split the sangha and poisoning the Buddha. 2%

In the Pili Vinaya, Devadatta is also one of the Sakya princes who enjoys an immediate
achievement after ordination, although his attainment is presented as inferior to those of the
other Sakya princes: While Bhaddiya, Anuruddha, and even Ananda all obtain supernatural
achievements, what Devadatta masters immediately after his ordination is only mundane
magical power (pothujjanikam iddhim, Vin. 1i.183), or elsewhere as [eight] meditative

attainments (aftha samapatti, Mp. i.191; jhanalabhi jato, Sukhavihari-jataka [J. 10]).28!

Nevertheless, some other Pali texts present a more favorable picture of Devadatta’s
position in the sangha, listing him as one of Sakyamuni’s top-ranked disciples. In the PTS

edition of the Udana,?® Devadatta is regarded as one of the 11 Buddhist sages whom

" Datang xiyu ji X FEINGEL T. 2087 (L) 900al-3: $REIEL(HFRK), MREZTH. W1+
&, CFlFF/\E VLR, Devadatta—the meaning of which is “given by god” in Chinese—a prince of King
Dronodana, practiced in a diligent way for 12 years and had already recited 80 thousand collections of the
Dharma.

280 In Xuanzang’s record, Devadatta later put poison into his fingernails and planned to kill the Buddha
when pretending to venerate the Buddha. However, the earth opened and swallowed Devadatta (T. 2087 [LI]
900a7-9:4R L B A, DUESHEEERNG, SEER, UEHM. 7T, AiEmR, 2Rt
t, HEIFE, EREHLRR). This story resembles the version narrated in the Da zhidu lun (T. 1509 [XXV]
165a6-11). It seems to reflect a narrative tradition combining both the Milasarvastivada story of Devadatta’s
plan to poison the Buddha and the Pali story of Devadatta being swallowed by the earth. For the MSV story,
see T. 1450 (XXIV) 150a1-28, D 1, *dul ba, nga, 290b1-291al, Gnoli 1977-1978: 11. 261; T. 125 (1I) 804al-2.
For the Pali tradition, see Dhp-A. i.143, 146-148; Mil. 101, 107, 108; Pali Virocana-jataka (J. 143).

21 Vin. ii. 183: Atha kho ayasma bhaddiyo teneva antaravassena tisso vijja sacchakasi. Ayasma
anuruddho dibbacakkhum uppadesi. Avasma anando sotdpattiphalam sacchékdsi. Devadatto pothujjanikam
iddhim abhinipphadesi. Cf. Dhp-A. i. 138.

Eng. Horner 1938-1952: V. 257: “Then, during the rainy season, the venerable Bhaddiya realized the
threefold knowledge, the venerable Anuruddha obtained deva-sight, the venerable Ananda realized the fruit of
stream attainment, [while] Devadatta acquired ordinary psychic power.”

In the Manorathapirani (i. 191), Buddhaghosa’s commentary on the Anguttaranikaya, Devadatta is
claimed to gain eight meditative attainments (aftha samapatti; cf. jhanalabhi jato, Pali Sukhavihari-jataka [J.
10]), while the achievements of Bhaddiya and Anuruddha were higher: evam Anupiyambavanam gantva
pabbajitesu pana tesu tasmim yeva antovasse Bhaddiyatthero arahattam papuni, Anuruddhatthero
dibbacakkhum nibbattesi, Devadatto attha samapattiyo nibbattesi, anandatthero sotapattiphale patitthasi,
Bhagutthero ca Kimbilatthero ca paccha arahattam papunimsu .

282 Note that Devadatta’s name is only recorded in the PTS edition of the Udana, which is based on one
manuscript in Burmese script and two manuscripts written in Sinhalese (Ud. vii-viii). Since Paul Steinthal, the
editor of the PTS edition does not mark a variant reading here, I assume these three manuscripts all contain the
name Devadatta. However, in the Mahasangiti edition of the Sixth Council recension, the name Devadatta is
skipped and there are only ten saints. Cf. Ray 1994: 162, 176n.32. More editions of Ud. need to be checked in
the future. Compared to the conjuncture that Devadatta’s name was added into the list by the editors of the PTS
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Sakyamuni praises:?%3

At that moment, the venerable Sariputta, the venerable Mahamoggallana, the
venerable Mahakassapa, the venerable Mahakaccayana, the venerable
Mahakotthika, the venerable Mahakappina, the venerable Mahacunda, the
venerable Anuruddha, the venerable Revata, the venerable Devadatta, and the

venerable Ananda approached the Blessed One.

The Blessed One saw those elders coming from afar. Upon seeing them, he
addressed the monks: “Monks! These brahmins are coming. These brahmins are
coming.” With these words thus spoken, a monk from the brahmin caste addressed
the Blessed One: “Now, lord, in which respect is one regarded as a brahmin? What

are the qualities that make one a brahmin?”

Then, having reflected upon this matter, the Blessed One uttered this saying:
“Those who have already exhausted the evil dharmas constantly conduct
themselves in the correct ways; those buddhas whose fetters are destroyed, are the

true brahmins in the world.”

Alongside Sakyamuni’s other top disciples, Devadatta is praised as the true brahmin who has
already vanquished these evils and continually follows the right path, and he is regarded to

be almost—if not equally—as saintly as the famous Sariputra and Maudgalyayana.

Furthermore, the Dhammapadatthakathd®®* narrates a more exciting story in which
Devadatta is promoted to be one of Sakyamuni’s top two disciples (Pali dvinnam

aggasavakanam), alongside Sariputra. As the legend goes, a householder donates a robe to

editions during later editorial works, I tend to agree with Ray in that the Mahasangiti version reflects a later
editorial process of deleting Devadatta’s name from the list.

23 Ud. 3: Tena kho pana samayena dyasmd ca sariputto ayasma ca mahamoggallano ayasma ca
mahdkassapo ayasmda ca mahdakaccayano dayasma ca mahdkotthiko dyasma ca mahakappino dyasma ca
mahdcundo dyasma ca anuruddho ayasma ca revato ayasma ca Devadatto ayasma ca anando yena bhagava
tenupasankamimsu.

Addasa kho bhagava te ayasmante diratova agacchante; disvana bhikkhii amantesi: “ete, bhikkhave,
brahmana dagacchanti; ete, bhikkhave, brahmana agacchanti”’ti. Evam vutte, aiifiataro brahmanajatiko bhikkhu
bhagavantam etadavoca: “kittavata nu kho, bhante, brahmano hoti, katame ca pana brahmanakarana

dhamma’’ti?

Atha kho bhagava etamattham viditva tayam velayam imam udanam udanesi: “Bahitva papake dhamme,

=

ve caranti sada sata; Khinasamyojana buddha, te ve lokasmi brahmana "'ti.
284Dhp-A. 1. 79-80 = Eng. Burlingame 1921: I. 190-191.
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the community. The monks then have to choose between Devadatta and Sariputra, the two
chief disciples of Sakyamuni, as the recipient of the robe. After a lengthy debate, the
majority of the monastic members agree that Devadatta, rather than Sariputra, should receive
the robe. Although in the following development of the story Devadatta is not treated in a
favorable light (as it turns out that the robe does not fit Devadatta at all, and the Buddha also
steps in and criticizes Devadatta for habitually wearing robes made not for him), a
remarkably high prestige is still credited to him: he once possessed enough charisma to

overshadow Sariputra.

In sum, we see a wide range of accounts of the glorious early religious career of
Devadatta. Even the Mahisasaka and Miilasarvastivada traditions, which treat Devadatta as
the only Sakya prince who attains nothing immediately after ordination,2®* also confirm that
Devadatta later gains great fame through the mastery of magical power.?%¢ However, we
must see that Devadatta’s early achievement in the Mahisasaka and Miilasarvastivada
Vinayas are no longer respectful and laudable, as his motivation is to win more fame and
offerings and he deceives other monks in the process (§4.1.2). While the defaming of
Devadatta in the Miilasarvastivada Vinayas can be easily understood as the reflection of a
peculiar mentality of Mulasarvastivada monks, the Mahi$asakas’ neglect of positive details
about Devadatta can be read in a more interesting light: it serves as evidence for the strong,
positive connection between the Devadatta story and the Vinaya regulation on schismatic

issues, an argument I will elaborate in the next section.
3.2.1.2 The significance of Devadatta’s successful early life in the schismatic context

In the past few decades, the extensive spread of the seemingly incongruous accounts of
Devadatta’s successful early life in Devadatta’s biographies has aroused the attention of
many Buddhist scholars. Their attempts to uncover the significance of these early successes,
however, conclude with more or less the same answer. An example is found in the writing of
Bareau. As I have already demonstrated, based on the hypothesis that the figure’s ascetic
tendencies are included in the original layer of the Devadatta narrative (with which I
disagree; See above n. 220), Bareau argues for reading Devadatta originally as a schismatic

who had a sincere mind to return to the austere style of life. Since the harsh condemnation of

25T, 1421 (XXII) 17b15-16; T. 1450 (XXIV) 167¢26-28.

286 A particular discussion of the Mahisasaka and Milasarvastivada version of Devadatta’s early
achievement is given in §4.1.2.
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Devadatta seems to have arisen only later in his history, Bareau believes that these positive
accounts should be read as a relic of the historic Devadatta, a portrait of the “real” Devadatta
which later Buddhist editors could not eliminate. Bareau’s positive reading of Devadatta is
then fully adopted by Ray (1994: 162—178) in which Devadatta is argued to have been a
forest saint who was maligned by the later, settled monastic community: As an advocate of
the lifestyle of the forest monks, Devadatta’s promotion of austere practices would
jeopardize the interests of the settled monks who controlled the writing of scriptures.
Consequently, out of detestation of Devadatta, the settled Buddhists fabricated stories of his
evil deeds. In Ray’s argument, the diabolization of Devadatta reflects the opposition between

the two Buddhist lifestyles, the forest-dwelling life, and settled monasticism.?®’

The above interpretation is no more than pure speculation as such. Reading the positive
accounts as a reflection of an original, historic Devadatta is based on the premise that
Devadatta actually existed. However, apart from Buddhist texts, which are religious—not
historical—texts in nature, there is no evidence for the historicity of Devadatta, let alone the
existence of a naive, saintly Devadatta.?®® After all, in the core of the Devadatta narrative
(episode 15/16/17 and 18/22/23), Devadatta already appears as a schismatic who deserves
reprimand. There are no grounds to state that the accounts of his early achievements

definitively predate those of his evildoings.

In fact, there is no need to resurrect a “historical” Devadatta in order to understand the
significance of his early achievements. Since the Devadatta stories are closely associated
with the Vinaya discourses on schismatic issues, I argue that we can and should read the
Devadatta stories as a Buddhist schismatic narrative, which particularly reveals the religious
significance of his early achievements within the narrative as a whole. As we will soon
discover, this positive portrait of Devadatta perhaps contains the same degree of fiction as

that of the evil Devadatta.

287 Ibid. 171-172: “It seems clear that the core of the Devadatta legend, and particularly the vitriolic nature
of the condemnation of this saint, is best understood as the expression of a controversy between a proponent
(and his tradition) of forest Buddhism and proponents of settled monasticism, a controversy that in the sources
is seen from the viewpoint of the monastic side.”

288 Although scholars have discovered many images depicting the figure of Devadatta (e.g., Zin 2006a:
69-95; 2006b: 332-337), beyond the testimony of legends, we have no evidence to claim that a historical
Devadatta ever existed. I only notice the name Devadatta discovered in archaeological findings once. The name
Devadatta appears in a first-century Kharosthi inscription carved on a volute bracket excavated in Sirkap
(Konow 1929: 99-100). However, we have little idea whether or not this name has any connection with our
Devadatta.
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Then, how is a schismatic defined in a Buddhist context? We can start our investigation

from the Pali texts. The Vinaya of this school gives us the following definition: 2%

Upali, a nun does not split a monastic community, even if she strives for a schism ...
a probationer ... a novice ... a woman novice ... a lay follower ... a female lay
follower does not split a monastic community even if she strikes for a schism. Only
a regular monk, Upali, living in the same residence, abiding within the same

district, can split a monastic community.

In light of this discussion, the first condition for being a schismatic is to be a monk, not a nun,
nor a novice, nor a lay follower. Moreover, one must also be a pakatatta monk, which is
usually explained as “a regular (monk),” free from any monastic punishment.?®® That is to
say, to qualify as a separatist, being a monk is a basic requirement, but is not enough; one

must be a proper monk, free from formal punishment for an infraction.

In the Sarvastivada Shisong lii, a schismatic monk is also required to be a regular monk
of good standing. To be specific, this Vinaya uses the term “purified monks with the same
view (qingjing tongjian bigiu I ¥ [ 5. Lt Fr.)” to refer to qualified schismatic monks,?!
which can be seen as a parallel to the Pali term pakatatta. Elsewhere, the Shisong lii further
emphasizes that the bin bigiu (#& b K, *parivdsa),”® those who are temporarily or
permanently expelled from the monastic community, cannot split the sarnigha. This again

confirms proper monkhood as the necessary condition for being a schismatic in the

Sarvastivada school(s). In a similar fashion, the Milasarvastivada Vinaya also states that a

29 Vin. ii. 204: Na kho, upali, bhikkhunt samgham bhindati, api ca bhedaya parakkamati, na sikkhamana
samgham bhindati ... na samanero ... na samanert ... na updasako ... na upasika samgham bhindati, api ca
bhedaya parakkamati. Bhikkhu kho, upali, pakatatto, samanasamvasako, samanasimayam thito, samgham
bhindati.

See also Sp. vi. 1160: pakatattanam bhikkhiinan ti thapetva navakataram parivasikam avasesanam
antamaso miildya patikassanarahadinam pi.

2% Nolot 1996: 122n.18, “a regular monk”; Silk 2009: 238n.18: “[pakatatta] indicates a monk who is not
subject to any disciplinary restrictions on his monastic status and is thus not only a monk but in good standing
vis-a-vis the rules of monastic conduct.”

21T, 1435 (XXIII) 267a6-12: Lb Fe /b 75 28 LiE v A RLLE e, BefiR & L Fef. (There must be a
minimum of nine purified monks with the same view to split a harmonious monastic community)

In a Chinese Vinaya commentary P 73432 ) B 1 ¥ % i 118 5, I V8 [7) 5 is explained as those with
no violation of the body of the precepts and with the same correct view (X726 [XL] 888c6: /i ## #&i&, [F—IE
ZRCAN

22T, 1435 (XXIII) 266b15-267a21.
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monk on probation (¥ 3% B A, utksiptaka) does not have the potential to split the sargha,?*?

which reveals the Milasarvastivada standpoint on this issue.

Moreover, the Sarvastivada Abhidharmas conduct further discussions on the question of
JENEYN

the monkhood of a schismatic. The *4bhidharma-samayapradipika (S EB.12 B5 50 52 5, T.

1563), preserved in its Chinese translation, states as follows: 2%

(Commentary:) The one who can cause a schism must be a great bhiksu, definitely
not a layperson, a bhiksuni, or so forth, because (the latter categories) could not
constitute majestic reliance [for believers]. He must be the one whose activities are
based on [correct] view (drsti-carita), not on emotion (trsna-carita), because evil
inclinations can be extremely solid and deep, and also because (emotion) can be
agitated by both defilement and purity. Only one abiding in purity can split the
sangha because violators of monastic codes possess no majesty (prabhdava). In view
of the above argument, it can be deduced that one who already committed other
heinous crimes has no opportunity to cause a schism. This is because the
perpetrator of other heinous crimes (anantaryakarma, nizui 3% ¢ ) would receive
subsequent retributions and be reborn in an unfixed location (*avyasthana, Tib.

rnam par mi gnas pa).>>

Many interesting points are mentioned here. First, it stresses the majesty that a schismatic
must possess to cause a schism. Only a great monk (da bigiu K% %)) is endowed with such
grandeur. A nun or a layperson does not possess such a qualification and therefore cannot
split the sarnigha. Moreover, a schismatic monk should neither be affectionate nor emotional.

He must maintain a proper monastic life and not violate Vinaya rules, much less commit the

23 MSV Sanghabhedavastu: Gnoli 1977-1978: 11. 272-273, D.1, ’dul ba, nya, 298a4-299al, T. 1450
(XXIV) 153c10-154al4.

294 This passage is contained in two texts, *4bhidharma-samayapradipika (W B2 3£ B #1555, T. 1563
[XXIX] 886b27-c3) and *Abhidharma-nydyanusara (S B2 B& IF 1E # 5, T. 1562 [XXIX] 587¢19-24): &
Fl: Bemifg=, XKUY, BAER. THB%, UBERIEMEER. RN, 57, DE
REER IR, YR S BRI EARAT, RN, UM, SRR, B LR, ek
IBARERAY, LOGERTY, FOZUOR, BRIGE

*RAT&EAT: e.g., T. 1559 (XXIX) 247c14: “ L £ % FAT,AF & %47 = Abhidha-k-bh. 261.10: “sa ca

drsticarita eva na trsnacaritah.”

2% Index Abhidh-k-bh. s.v. & & % & avyasthana. For a detailed discussion of what is avyasthana, see
Abhidh-k-bh. 227.21-228.1; T. 1559 (XXIX) 237b2-9.
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other four anantarya sins (for the relation between the transgression of schism and the
anantarya-karmas see §3.2.3.2 & §4.1.3). Based on this discussion, the image of a
schismatic does not seem negative, but rather positive, as only proper, pure, majestic monks

are able to split the monastic community.

Not to be restricted to the texts of Sthavira offshoots, a similar statement is also given

by the Mahasanghika Vinaya:?%

Regarding the definition of sanghabheda, (it is said thus): the Buddha dwelled in
Sravasti. At that time, the venerable Upali came to the Buddha’s place. He bowed
his face to the Buddha’s feet, sat to one side, and spoke to the Buddha, saying: “The
Blessed One speaks of sarighabheda. What is sanghabheda?”

The Buddha spoke to Upali: “For instance, a venerable bhiksu behaves in
accordance with the Dharma and the Vinaya, and is adept at comprehending their
profound meanings. Such a bhiksu is supposed to worship, respect, and conform to
the Dharma. If other bhiksus accuse this bhiksu of spreading the wrong Dharma and

behaving out of harmony with the Dharma, this is a case of monastic dispute, not a

26 T, 1425 (XXII) 489c9-15. Wi . ik &N, WL HEk a2, HmgLs, 04—
M, AhE: “HERREA, ZMAMM?2 S EREE: <, REWE, Wik, W, BMKRE, £
Po e EAE IR AR, RENETRZ. AR R ATRRARE . AREIEAT, fse, JERf, R H—x
fE, B, SEREE. KOsl — R Eh R g s B, Sang.

*Jie J¢ and zhu 13 : Kieffer-Piilz (1992: 43-45) discusses that zhu ¥ (skt. Gvasa; “residence”) indicates
the area where monks and nuns spend their rainy season together. Jie 5+ (skt. sima; “district”) in legal context
denotes the boundary of the residence of the monastic community (“Grenze eines Gemeindebezirks”),
indicating the territory within which monastic ceremonies and formal acts have to be carried out. Heirman
(2002: II. 964) explains the reason why the residence avasa need to have a boundary sima: “The territory
occupied by an avdsa, however, was not precisely determined. Consequently, since formal acts had to be
carried out in the presence of all the monks/nuns of the avasa, i.e. in a harmonious order, problems could easily
arise because one could not exactly determine what was ‘harmonious’ within an @vasa. Therefore, one started
to exactly define the borders of the avasas.”

* fii i H % ¥5 5 : In my translation, I read this compound as a dvandva consisting of three separate
ceremonies, which can be supported by the reading avenim uposatham karonti, avenim pavaranam karonti,
avenim samghakammam karonti in the Pali parallel (Vin. ii. 204). The posadha/uposatha, as explained in the
previous note, is basically the ceremony in which monks confess and expiate their sins on the day “preceding
the one on which a new phase of the moon begins” (Tieken 2002: 280). The pravarana/pavarand is basically a
ceremony in which every member of the sarigha invites other monks to point out his misbehavior and offence
(cf., Chung 1998: 52ff.;Tieken 2002). Usually, the pravarana takes place on posadha days, together with the
recitation of the Pratimoksasiitra, serving the very purpose of expiating sins of the monastic members. At least
originally, the pravarana did not occur once a year on the last day of the rainy season, but was regularly held
on the posadha day; however, because of its potentially disruptive nature, the pravarana was later postponed to
be held on the very last moment of the rainy season (Tieken 2002: 217-275).
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case of sanghabheda, so long as they live in the same district (sima) and the same
residence (@vdasa), recite the Prdatimoksasiitra jointly, and hold karmans jointly. 1
formalize the definition of sarighabheda as people in the same district and the same

residence separately performing posadhas, pravaranas, and karmans.”

Just as we read in the Sarvastivada Abhidharmas, this Mahasanghika text accepts the
viewpoint that a potential separatist must be free from monastic punishment. In this regard,
we should be reminded of the aforementioned story that the formal act of suspension against
Devadatta is obstructed by the group of six monks (see above n. 261-263 and the English
translations)—since Devadatta is not subject to Vinaya punishment in the end, he is still a
monk in good standing, which qualifies himself for being a legal schismatic. It is also
noteworthy that in this Mahasanghika discussion, a schismatic is required to be a virtuous
monk who knows the profound meaning of the Dharma and acts in accordance with the

Dharma and the Vinaya.

Having said above, we now look at the definitions of schismatics in the Mahi$asaka
Vinayas. This Vinaya confirms that a schismatic must be a monk, not any of the other
categories of Buddhist followers. However, it does not make it explicit whether a schismatic
must be a proper or prestigious monk.2”” We are not sure whether the requirement of a monk
being in good standing is implicit here, or if such a condition is indeed missing. Nevertheless,
just as what I mention at the ending of §3.2.1.1, the Mahi$asaka Vinaya indeed chooses not
to portray Devadatta as a prestigious monk in his early religious life: in accordance to the
legal regulation in the Mahi$asaka Vinaya, Devadatta, the potential schismatic, is also not
described as a majestic monk as he attains nothing after ordination, far lagging behind the

other Sakya princes in the spiritual achievement (§4.1.2.1).

As we can see, as a widespread view in such schools as the Theravamsa, Sarvastivada,
Muilasarvastivada, and Mahasanghika, monks who can be accused of committing the crime
of sanghabheda are theoretically respectful and trustworthy; depraved and guilty people can

never qualify as schismatics. In fact, the high requirements for being a schismatic have

27T, 1425 (XXID) 166a17-20: #5 EBIEEAY, ARG, TR, £ RE. B, EEH, KL
Ja RXEM. Wil Wwilje. —tETiE- Bl mBhikfl, .

Interestingly, the Dharmaguptaka Sifen lii also fails to mention whether the schismatic monk should be one
in good standing or not. T. 1428 (XXII) 913b7-10: — Lt A REME Y, &SR 7 IR A ae i, 7Rt e,
FERCEES. Wood. Ve nAY, SR IT R R A RERAY.
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already been observed by Silk (2009: 23-24) in his book about another famous schismatic,
Mahadeva. Silk comments that “according to a number of central Sthavira lineage texts,
including both the Pali Theravamsa Vinaya and the Sarvastivada Abhidharma-kosa-bhasya
(Commentary on the Treasury of Abhidharma), a monastic community can be split only by

one who is a genuine monk in good standing within a regular monastic community.”

Can we thus ask why the Vinayas specify that only a virtuous monk has the potential to
split the sarnigha? In his discussion of the issue of schism, Silk (2009: 24) points out the
possible internal logic of such an arrangement in historical context: “Buddhist technical
literature acknowledges the possibility that schism may occur within a monastic community.
In fact, it seems to accept this as an inevitability. It insists, however, that any action to
instigate such a schism must be brought about by a legitimate, indeed a respected and
honorable, member of the community in question, and only upon reflection, never
impulsively.” That is to say, this prerequisite is a wise safety precaution. It allows a certain
leeway for schisms to take place within the monastic community, but with the aim of
controlling and preventing any unnecessary, illegal, or unjustified schisms that may occur.
After all, from a logical perspective, it is hard to imagine that a monk of bad reputation could
lead a schismatic campaign to success. It is more feasible that a charismatic, majestic, and
respectful monk could convince and encourage other Buddhists to separate from the

preexisting authoritative unity.

Now it is easy to understand why the early achievements of Devadatta are consistently
incorporated within the overall narrative. The Vinayas declare that only authentic monks,
especially those who are venerable and respectable, can cause a schism. That is to say, in
order to make Devadatta a potential schismatic, Buddhist writers and editors had to admit
that Devadatta was once—if not always—a saintly monk. From another perspective, if
Devadatta had never been a monk of certain achievement and prestige, logically he could not
make a convincing appeal to the monastic community, much less persuade the majority of
monks to vote for him.?*® Therefore, 1 interpret the early successful religious career of
Devadatta not as a reflection of a more historical Devadatta, but as a literary composition, an

ideological imperative with the aim of making Devadatta a “proper” schismatic.

298 For instance, the Wufen i (T. 1421 [XXII] 164b7-8): “IF 1. 77 kb [ B HR %, 0k & Ff 8 )2 — ZEFEJE L
[T (Translation: At that moment, five hundred monks all took the voting sticks, with the sole exception of
Ananda and a monk of the Srotdpanna attainment).” In the Sifen i (T. 1428 [XXII] 909b14—15), it is only
Ananda and 60 other elders who vote against Devadatta.
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If the accounts of his early achievements make Devadatta a legal schismatic in the
Vinayas, is the schism incited by him also regarded as a legal schism in the Vinayas as well?
We will proceed to investigate how Devadatta’s schism fits in with the definitions of

sanghabheda in the Vinayas of different schools in the next section.

3.2.2 What is a Buddhist schism? Devadatta’s schism as a paradigm of Buddhist

schisms

What is at stake here is not a discussion of the historicity of the schisms that occurred in
early Indian Buddhism. Although Buddhist traditions inform us of more than one Buddhist
council (sangiti) that led to early institutional divisions, it is impossible for us to figure out
how much factuality is contained in such records.?” Instead, our focus is on how Buddhist
traditions define and understand schism, including questions such as how do we determine a
monastic schism? What does a schism legally entail, besides proper monkhood? Does
Devadatta’s schism fulfill all these conditions? As I shall demonstrate, the Devadatta stories
do reflect Buddhist discussions of schism. In the process of reading the Devadatta narrative
alongside Buddhist discussions of schism, we can see how many elements of the Devadatta

narrative make full sense in the Buddhist schismatic context.

As a first step, I shall investigate how schism (sarighabheda) is defined in various
Vinaya texts and what realizing a schism entails. Usually, the relevant discussions are found
in the famous “inquiries of Upali”, the section that concludes the discussion concerning
sanghabheda in the Vastu/Khandhaka. After Sariputra and Maudgalyayana foil Devadatta's
schismatic attempts, Upali asks the Buddha about the definition of schism. In the

Dharmaguptaka Vinaya, the definition of schism is given as follows:3%

29 Silk 2009: 12-14.

30071428 (XXII) 913b2-14: (B #E): “m Ik fl ? 75 A2 R fl ? sERMmGa? »Hs. Bk
BED A MG, R MUGE, DU . ke A . . DR, B
B! — AN RERE A, BESRTEINARERAG, JRAELL SR, AR OIS, W, WIEEmisG, #ERT7
ERE AL TR AR AL . B! R —th e, PR —thh, AT &R, (FBE, W AR, H
AEES. AN AT BikEk ! AR NS E ., R AN, TR AR (ERE, B
VB, R AWM, AWM A M. Also see Sasaki (1993c: 178-179) which also offers an English
translation.

* Y25k samprajanamysavada. Cf. Heirman 2002: 11. 539-540 n.8.

The same Vinaya also lists eighteen speeches that cause the separation of a monastic community: i, A
TN ARE . IRER. B 0. AL BE. AR, M. mE. EEE. WT. W
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(Upali asked:) “How 1is sanghabheda defined? How many people need to be
assembled to incite a sanighabheda? Who is the schismatic splitting the harmonious

sangha?”

The Buddha spoke: “Upali! Two factors can induce schism, namely, false
speech and similar speech. A monastic community can be split by these two factors.
Upali, two more factors can result in a schism: that is, holding a karman assembly
and collecting voting sticks (Salaka).>*' Upali, one bhiksu could not split the sarigha,
even if he pursued every way [to split the sarigha]. The same applies to bhiksunis,
Siksamanas, sramaneras, and sramanerikas, who could not split the sangha even if
they were to try every means [to split the sangha]. Upali! If one bhiksu from this
group and one bhiksu from another group pass out voting sticks for a schism and
arrange a karman ceremony, they could not split the sangha, but merely bring
disgrace upon the sangha. The same situation applies to the case of two or three
bhiksus on each side. Upali! If this group contains four or more members and the
other group includes four or more members, and they pass out voting sticks for a
schism and arrange a karman ceremony, Upali, such a situation is called a

sanghabheda, a division of a harmonious sarngha.”

As demonstrated by the above dialogues, there are several prerequisites for inducing a
legitimate schism: only a monastic separation incited by monks (bhiksus) can be
appropriately termed schism, not one induced by other monastic community members. The

second condition concerns the schismatic activities, which include false speech, similar but

17+ #il. JEH. BR. JERR, 2 A&\ (T. 1428 [XXII] 595a16-19). Translation: there are eighteen matters
that cause a schism: (1). [to claim one matter not faithful to the Dharma] as in accord with the Dharma, (2).
[one matter faithful to the Dharmal] as not in accord with the Dharma, (3). [one matter not faithful to the Vinaya]
as in accord with the Vinaya, (4). [one matter faithful to the Vinaya] as not in accord with the Vinaya, (5). [not
an infraction] as an infraction, (6). [infraction] as not an infraction, (7). [grave violation] as minor [as a light
infraction], (8). [light violation] as heavy [as a grave infraction], (9). [a sin without residue] as a sin with
residue (i.e. savasesa), (10). [a sin with residual] as a sin without residue (i.e. niravasesa), (11). [no harsh
speech] as a sin of harsh speech, (12). [harsh speech] as not a sin of harsh speech, (13). [what is not regularly
practiced] as what is regularly practiced, (14). [what is regularly practiced] as what is not regularly practiced,
(15). [not established] as what is established, (16). [established] as what is not established, (17.) [unsaid] as
what is said [by the tathagatas], (18). [said] as what is not said [by the tathagatas].

3 About diverse usages of Saldkd (chou %) in Buddhist as well as Indian societies, see Durt 1974 and his
contribution to the entry “chii % in the Hobogirin (volume 5). The Vinayas stipulate two fixed cases in which
monks should use sticks, namely, at the ceremonies like posadha, varsa, and pravarana as ration cards in the
distribution of food or clothing, and at the meeting to express different opinions and solve disputes (i.e.,
adhikaranasamatha).
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misleading words, initiating a vote for schism, and a divergent karman ceremony. Another
crucial prerequisite is the minimum number of monks involved. As we have previously
discussed, only a proper monk can split the monastic community. However, a schism would
not occur if it did not reach the required minimum number of participants. The
Dharmaguptaka Vinaya stipulates that there must be at least four monks on each side to
legally constitute a schism. That is to say, any separation involving fewer schismatic monks

than the minimum number of four is not regarded as a legal schism.

If we turn to the Devadatta story in this Vinaya, we find that Devadatta’s schism, in fact,

meets all the above prerequisites:3%?

At that time, the Blessed One dwelled in the city of Rajagrha. Certain
circumstances occasioned an assembly of the monastic community. At that time,
Devadatta rose from his seat and passed out voting sticks, [saying]: “Elders who
accept the five matters [of ascetic practices] as those [accordant to] the Dharma, to
the Vinaya, to the teaching taught by the Buddha, take this voting stick.” At that
time, five hundred new monks who lacked intelligence took voting sticks. Then,
Ananda rose from his seat, draped his uttarasarnga robe over one side of his body,
and spoke thus: “Elders who admit the five matters as those not [accordant to] the
Dharma, to the Vinaya, to the teaching taught by the Buddha drape your
uttarasanga robe over one side of your body.” Sixty elder monks from the
assembly draped their uttarasarnga robe over one side of the body. Then, Devadatta
spoke to the monks: “Elders! We no longer need the Buddha and the monastic
community. We together perform our own karman and recitation of the
Pratimoksasitra.” They immediately went to Mount Gaya. At that time, Devadatta
went to Mount Gaya, detached from the Buddha and the monastic community, and

performed his own karman and recitation of the Pratimoksasiitra.

3027, 1428 (XXII) 909b8-18: MG tHETE T &ik. ARG R MES. RREEZHARRITER:
iR, BUHEFRE. RRE. RAEE, @RS, "R LENERE LIRS WA
&, DB ZEME T, s, <ERE, QUbhEdEk. ERE. EhEE, DBZRME
—if. Y, ANTRZUE, UBZHEMNE —m. BREEZEELES. RZ! WEAHAM L
A, BILPEREER . PRV ML b, WP RS AL, B LY, BEREEERRR. Cf.
another English translation given in Sasaki (1993c: 179).

* 2 B (uttardsanga): Heirman 2002: 11. 801-802 introduces different types of monastic robes. The
uttarasanga is the upper robe, the samghati f& il 3 is the out cloak, the samkaksika %% > is “the band to
support the breasts.”
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First of all, Devadatta advances the false teaching of the five ascetic propositions,
constituting at least one of the first two factors that induce a schism as stipulated by the same
Vinaya: % & (“false speech ”) and/or #H 16l 5% (“similar [but misleading] speech”).?®?
Moreover, his schismatic activities are then expanded into organizing a vote. Although
Ananda leads sixty senior monks to oppose Devadatta’s five ascetic propositions, five
hundred new monks still cast their votes in Devadatta’s favor, and Devadatta wins the
majority of the votes. After the voting ceremony, Devadatta performs a separate karman
assembly and separately recites the Pratimoksasitra in Gaya, which marks his official split

from the Buddha’s monastic community. In this regard, Devadatta indeed takes all the steps

that are formalized in the Dharmaguptaka Vinaya as the factors necessary for monastic splits.

In addition, as the Dharmaguptaka Vinaya stipulates, there must be minimally four
monks on each side so as to legalize the schism. In the above translation of Devadatta’s
schism, there are five hundred monks standing by the side of Devadatta, whereas sixty-one
monks on the other side, which no doubt makes this schism a legal one. In the stories where
the exact number of Devadatta’s followers is not mentioned, the Dharmaguptaka Vinaya
frequently narrates that Devadatta, as a monk, recruits four members: Kokalika,
Khandadravya, Katamorakatisya, and Samudradatta.’* It seems that this detail about
Devadatta’s supports was created in accordance with the above legal discussion of minimum
participants: There are always at least four supporters on the schismatic side, and
consequently the requirement for the minimum number of four monks on the schismatic side
is fully fulfilled. To sum up, the Dharmaguptaka version of Devadatta’s schism fits in quite

well with the definition of a legitimate schism stipulated by the Vinaya of the same school.

The high degree of conformity between the legal definition of schisms and the record of
Devadatta’s schismatic stories is also observed in the Mahisasaka Vinaya. This Vinaya
defines a schism in a slightly different way from that of the Dharmaguptaka Vinaya, and we

indeed observe Devadatta’s schism is presented in a correspondingly different way from that

303 Although the content of the five ascetic practices vary from one source to another (§3.3.1), the Chinese
Vinaya commentaries commonly believe that, among Devadatta’s five ascetic practices, the abstention from
buttermilk/salt and that from fish fall into the category of false speech, while the other three are similar speech
(e.g., T. 2792 [LXXXV] 665b19-23; X. 726 [XL] 816a2-5; X. 728 [XL] 275¢c12-19).

04T, 1428 (XXII) 594a3-5: — 4% —HliE%, 4B AIELE, LM, NNanA#Es, kLY
F.
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of the Dharmaguptaka Vinaya. 3% The Mahi$asaka Vinaya’s definition of a schism runs as

follows:

The Buddha spoke: “Four matters split the sarigha, namely, preaching five practices,
privately passing out voting sticks, taking a voting ticket, and conducting separate

monastic ceremonies in the same district (sima).”

Again, he (Upali) asked: “What constitutes a monastic dispute (samgharaji)

rather than a schism?”

The Buddha responded: “If a king encourages separation and incites separation
among monks, this is called a monastic dispute, not schism. The same applies to the
situation in which ministers, or updsakas, or upasikas, or bhiksunis, or Siksamanas,
or sramaneras, or sSramanerikas, or from one to seven bhiksus assist in the schism.
If one conducts monastic ceremonies without consulting elder monks, it gives rise
to a monastic dispute, not schism. The same situation applies to cases in which
monks do not eat together, sit in separate places during meals, or engage in quarrels
or resentment. Only when eight bhiksus in the same district split off into a second

group and conduct their monastic ceremonies separately is it called a schism.”

The most notable discrepancy between the Mahisasaka and Dharmaguptaka definitions of
schism lies in the minimum number of monks it requires. The Mahis$asaka indicates that the
schismatic party must number at least eight, instead of four as in the Dharmaguptaka version.
Intriguingly, we find that the Mahisasaka Vinaya lists seven followers of Devadatta: besides
the well-known four supporters (i.e., Kokalika, Khandadravya, Katamorakatisya, and
Samudradatta), there are three additional persons who support Devadatta, namely,
Ebingfenna %1 #4453 7, Posoubona % #{ ¥ A, and Luxi J& i .3% When we add Devadatta to
the group, the schismatic party reaches the exact number of eight. The change from the

Dharmaguptaka record of Devadatta’s four companions to the Mahi$asaka version of seven

305 T. 1421 (XXII) 166a15-23: B EEMMh: “m A MM? ~HE. “FUELBMY. RIE A
TE. RE. RANATHE. "M BMAMARES, MIER? ~HE. TR, AR
&, AR, ARE. B, BRE. tEe. RER. Will. Y. —LEE-GL R
i, JRE. EARR RETAT MR, AR, SRS SAEEE, RARRRAL, BREE, 5
W ERFNNLEEAME . AT, T4 20, ~ Cf. Sasaki’s English translation (1993c: 180).

306 T.1421 (XXII) 164a22-24: (FHiE) [FrEEBEM I, BHEMIN . ERRM. B a . k.
FHEMEE., =RESS.
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sympathetic monks should by no means be read as an arbitrary alteration. Instead, the detail
of Devadatta’s supporters is arranged in correspondence with the definition of a schism, with

the clear motivation to legitimize Devadatta’s schism in each Vinaya tradition.

With respect to the four factors that conduce to a monastic community, the stipulation
in the Mahidasaka Vinaya is, in the main, similar to that in the Dharmaguptaka, both
including the preaching of the five ascetic practices as the wrong Dharma and holding a
voting ceremony for schism (the Mahi§asaka Vinaya splits the latter item into two parts:
organizing a vote and casting a voting ticket). However, the substantial divergence between
the two schools is found in the fourth item, namely, i~ 5 N 547 % % (“conducting separate
monastic ceremonies in the same district”). The corresponding item in the Dharmaguptaka
version is simply to conduct [different] karmans (1 #& %), with no requirement of the venue
for the ceremonies. Consequently, in the Dharmaguptaka Vinaya, Devadatta chooses to
perform the karman in Gaya, a locality of residence different from that of Sakyamuni’s
monastic community. In comparison, the Mahisasaka Vinaya narrates that Devadatta
performs a separate ceremony for posadha immediately after the voting, signifying that

307

Devadatta’s followers reside in the same region as Sakyamuni’s monastic community.*’ In

all respects, Devadatta’s schism is also depicted as a legal schism in the Mahisasaka Vinaya.

In the Pali Vinaya, a schism must entail activities such as the proposition of eighteen

’7)3 08

[unjustified] matters (“attharasahi vatthihi and the separate performance of posadha,

3077, 1421 (XXII) 164b5-10: JARFHE - H HATEERE, A EHSE, B17E, 8BS B 258t
Tk, RS I A LA, MERRRHE L —ZAREIEE . MRS, HIEL REREREEEA
WA G ST ESE, MEAHE*AAAiE. Therefore, on the 15" day [of that month] which
was a scheduled time for a posadha, Devadatta declared the five matters [of ascetic practices] in the monastic
community and passed out voting sticks privately, proclaiming thus: “People who accept these five teachings
take this voting stick.” At that time, five hundred monks all took their voting sticks, with the exception of
Ananda and one monk who attained srot@panna. At that moment, Sariputra, Maudgalyayana, and all the other
great arhats were not present in that assembly for posadha. Having passed out all the voting sticks, Devadatta
immediately assembled five hundred monks to perform a samaggiupsatha. Also cf. Sasaki 1993c: 180-181.

*FI-E A% (Pali Samaggiupsatha): A posadha that is held for unifying the sarigha. Cf. Sasaki 1993a. Here,
the focalization seems to be shifted to that of Devadatta, and from Devadatta’s viewpoint, his separate posadha
is a samaggiupsatha.

308 The list of the unjustified eighteen matters in the Pali Vinaya is not entirely identical to that of the
Dharmaguptaka version. Here, the eighteen matters include (Vin. ii. 204 = Eng. Horner 1938-1952: V. 286—
287): to explain (1). Dharma as non-Dharma; (2). non-Dharma as Dharma; (3). Vinaya as non-Vinaya; (4).
non-Vinaya as Vinaya; (5). what is not declared by the Tathagata as spoken by the Tathagata; (6). what is
declared by the Tathagata as unspoken by the Tathagata; (7). what is not practiced by the Tathagata as practiced
by him; (8). what is practiced by the Tathagata as not practiced by him; (9). what is not established by the
Tathagata as established by him; (10). what is established by the Tathagata as not established; (11). what is not
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pravarana, and karman (“aveni-uposatham karonti, aveni-pavaranam karonti, aveni-
sanghakammam karonti.” Vin. ii. 204; Sp. vi. 1280). In addition, those separate monastic
ceremonies must be performed within the same district,>® just in the same way as required in
the Mahisasaka Vinaya. The required minimum number of monks in a schism is instead
specified as nine—four monks on one side, four monks on the other side, and a ninth on

either side,?'?

which is a scheme to avoid a draw when voting. When we check the Pali
version of Devadatta’s schism, Devadatta’s activities in this Vinaya are narrated in full
compliance with this legal discussion of schism:*!! four companions®'? join Devadatta in the
schismatic campaign, which makes Devadatta’s schism fulfill the condition of a minimum of
five monks on the schismatic side; Devadatta openly proclaims for the implementation of the
five ascetic practices and wins support from 500 foolish monks; then, Devadatta confronts
himself with Ananda and openly declares that “from now on, Venerable Ananda, in
contradiction to the Bhagavat, in contradiction to the monastic community of bhiksus, 1 will
conduct posadha and monastic karman” (ajjatagge danaham, avuso ananda, affiatreva
bhagavata, annatreva bhikkhusamgha, uposatham karissami sanghakammam karissamiti.
Vin. ii. 198); as the final step, in one posadha held in Rajagrha (which fits the condition that
a posadha is held “within the same district”), Devadatta distributes and collects voting sticks,
and five hundred Vajjan monks vote for the five ascetic propositions (Vin. ii. 199; Sp. vi.

1276). Later, Devadatta leads his own community to Gaya and settles down there.

an offence as an offence; (12). what is an offence as not an offence; (13). what is a light offence as a heavy one;
(14). a heavy offence as a light one; (15). an pardonable offence (savasesa apatti) as unpardonable (anavasesa
apatti); (16). an unpardonable offence as pardonable; (17). a grave offence (dutthulla apatti) as not grave; (18).
a not grave offence as grave.

39 Vin. ii. 204: Bhikkhu kho, upali, pakatatto, samanasamvasako, samanasimayam thito, samgham
bhindati (Only a regular monk, Upali, living in the same residence, abiding within the same boundaries, can
split a monastic community).

310 Vin. ii. 203: Ekato, upali, cattaro honti, ekato cattaro, navamo anussaveti, salakam gaheti— ‘ayam
dhammo, ayam vinayo, idam satthusasanam, imam ganhatha, imam rocetha’ti. Evam kho, upali, samgharaji
ceva hoti samghabhedo ca. Navannam va, upali, atirekanavannam va samghardji ceva hoti samghabhedo ca.

Translation: On the one side, Upali, there are four monks; on the other side, there are four. A ninth monk
speaks out and takes a voting stick, saying: “This is the Dharma. This is the Vinaya. This is the Master’s
teaching. You people should take it and approve of it.” In this way, Upali, such a monastic dispute is a schism
as well. There must be nine monks, Upali, or more than nine, to constitute a monastic dispute as well as a
schism.

31'Vin, ii. 195-198 = Eng. Horner 1938-1952: V. 276-279.
312 8till Kokalika, Khandadeviyaputta, Katamorakatissaka, and Samuddadatta.
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The Sarvastivada school(s) conforms to the Theravamsa tradition that a minimum of
nine monks must be involved in a schism.?'* However, compared to the above schools, the
Sarvastivada school(s) possesses a different understanding in the types of monastic
ceremonies that lead to a schism — it only includes schismatic proclamation in public and

organizing a vote, without the common item of assembling a karman ceremony: 3'4

The Buddha spoke to Upali: “One bhiksu cannot split the harmonious monastic
community. Two, or three, or four, or five, or six, or seven, or eight still cannot split
the harmonious sangha. It takes at least nine purified bhiksus with the same view to
cause a schism. Upali! One bhiksuni cannot split the harmonious monastic
community. Two, or three, or four, or five, or six, or seven, or eight, or nine
purified bhiksunis with the same view still cannot split the harmonious monastic
community. Not a Siksamanda, a Sramanera, a sSramanerika, a male or female [non-
Buddhist] pravrajitas can split the harmonious monastic community. Two, or three,
or four, or five, or six, or seven, or eight, or nine of them with the same view still
cannot split the harmonious monastic community. Upali! Two situations are

regarded as schismatic: one is [jointly] proclamations, and the other is collecting

313 The Miilasarvastivada traditions also agree with the number of minimum nine monks; cf. MSV

Sanghabhedavastu T. 1450 (XXIV) 153¢8-9.

34T, 1435 (XXII) 267a4-15: B @ EE: < —HERREAMAM, F . A=, W. . /.
L\, TRABEEAIG Al ATy R SIER R R R & L fg . BokEk ! — e A Re
WA, Ho. A= W By ANy By S JUESER RS, AR SR . Bk JE—
KXEEJe . E—Vmybae. E—mRERBRmEmEf, H=. H=. W, fi. . b A\ s
RER, INABRREANG R . B! B s, A, e, ZHE. TERRE, IR )
B RTIEE. CIGEELRE. T WS, WSEYNETE, JLP0ekEEE.

*—WEAREMERM, F . FH=. W, f. N, t. J\, ITFAEE# A A The same account
appears more than once in the Shisong lii. Note that T. 1435 (XXIII) 372a20-21 seems to be partially corrupted,
as it states that two to nine proper bhiksus can [sic] cause a schism (— W EARERAE, —. =. WAL
FLi g R] B RR ).

*Chujia chujiani i 5 11 5K JB (“male and female pravrajitas”): Some dictionaries regard these two groups
as two additional part of the monastic community (cf. DDB s.v. /L &% ). However, the monastic community
conventionally contain only seven groups
(i.e., bhiksu, bhiksuni, Siksamana, sramanera, Sramaneri, upasaka, upasika, upavasa) and we find no records
explaining these two extra groups (i %, H % J8). In my understanding, these two terms refer to non-Buddhist
renunciants, which is supported by their other occurrences in the Vinaya texts. In the Wufen bigiuni jieben (T.
1437 [XXIII] 483b6-7) and Mohe sengqi lLi (T. 1425 [XXII] 373¢22-23), where a pacattika rule is issued
against Buddhist monks/nuns who give food to the H %/ H X JE (or H &K 5% /H K %) with their hands, the
parallel readings in other Vinayas always qualify them as groups of heretics (¥} 53, 4 %; e.g., T. 1428
[XXII] 664c20-21; T. 1435 [XXIII] 100c20-21).
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voting sticks. As an example of the proclamation, Devadatta proclaimed among the
monks, (the text repeats) to the point that he proclaimed a second and third time,
saying: ‘I, Devadatta, speak so and so.” When it comes to collecting voting sticks,
the example is that Devadatta, having made the first proclamation, collected voting

sticks together with his four companions.”

Correspondingly, the story of Devadatta’s schismatic activities in the same Vinaya includes
the two activities (that is, repeated proclamations of the five ascetic propositions and

collecting voting sticks) but leaves out the records of separate performances of karman.3'®

In the case of the Miilasarvastivada school, if monks conduct karman ceremonies when
they consider the legal teaching as illegal, the illegal teaching as legal, or discordance as
accordance, this kind of split is a sarighabheda.’'® Other prerequisites include that a schism
must involve at least nine monks on two opposing sides, and they must perform karmans and

317

hold a vote.’!” Devadatta’s schismatic activities precisely illustrate the definition of schism

315T. 1435 (XXII) 265a12-26: MIRFAFHIEER T “RIVEMPIET: HEERVENK. EFEZ
T EBERE G, EREENE. EBREAMA G, R SR e, (FlLieE. "Bl #A
FERDURE, RS, SIS AR T, EEMTES. HEESEEAR, ERT o, ER
B—&. EHEEME. EREARA L. M E S fikd, FlRiE. "B Ee, §2
HHETIRE, MAARIRE. EE=MAERLT: “RFEMPES. WEEFBENK. EHBLE.
JERTE—&. R/ E . EHBAMAN R, B R BRIk, MRIRE. »F=E, HE4
ZHATHE, ek, MR, RORRR, BEMAE, Bl (*BE: 1 surmise this could

be the translation of the Sanskrit indefinite pronoun kenacit in the instrumental case).

At that moment, Devadatta spoke the following words: “I, Devadatta, proclaim in the monastic community
that ‘Monks must conduct the practice of wearing rag robes throughout the entire lifetime, conduct the practice
of begging for alms throughout the entire lifetime, conduct the practice of one eating throughout the entire
lifetime, conduct the practice of living in the open air throughout the entire lifetime, and conduct the practice of
abstaining from eating meat and fish throughout the entire lifetime.” Any monk who delights in these five
practices should rise up and take the voting stick.” Having proclaimed thus, Devadatta and his four companions
rose up and take voting sticks. Devadatta then spoke a second time ... (repeating the whole content of the first
speech and I thus omit it in my translation). Having made the second proclamation, two hundred and fifty
monks rose from their seats and take voting sticks. Devadatta then spoke a third time ... (repeating again).
Having made the third proclamation, two hundred and fifty more monks rose from their seats and take voting
sticks. At that time, Devadatta led the crowd to the place he lived, and changed the set of legal regulations.

316 Gnoli 1977-1978: 1. 271: yata$ copalin bhiksavah <dharme 'dharmasamjiiinah> adharme
dharmasamjiiino vyagre avyagrasamjiiinah karmant kurvanti; ayam ucyate samghabhedah. D.1, 'dul ba, nga,
297a7: dge slong rnams chos kyis chos ma yin pa’i du shes dang | chos ma yin pas chos kyi ’du shes dang | mi
mthun pa la mthun pa’i "du shes kyis las rnams byed na 'di ni dge 'dun gyi dbyen zhes bya’o. T. 1442 (XXIII)
153b8-9: JAFARIEAEAREA, WA RMEMERIE O, (EFBEESE, 25 U042 A BRI e B A .

317 Gnoli 1977-1978: 11. 271: yatra nava bhiksava uttare va tatra dvabhyam karanabhyam samgho
bhidyate; jiiaptikarmana Salakagrahanena ca. D.1, ‘dul ba, nga, 297b1-2: gang na dge slong dgu "am lhag par
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in the Millasarvastivada Vinaya, including preaching the wrong teaching at the end of the
rains retreat (which implies that it must have occurred in a posadha ceremony), organizing a

vote for a schism, and leading five hundred monks astray.’!®

In the case of the Mahasanghika Vinaya, if we still remember what we have discussed
in the previous section (§3.1.3.1), Devadatta first composes divergent monastic codes and
divergent scriptures; later, the monastic community holds a formal act of suspension
(utksepaniyam karman) for him, but this legal procedure is obstructed by his followers,
which implies that Devadatta still maintains his status as a monk then. Later, in the city of
Gaya where Sakyamuni also dwells, Devadatta intends to perform his separate posadha
ceremonies, although Sakyamuni sends Ananda three times to order Devadatta to join the
same posadha with Sakyamuni’s sarigha. We find that Devadatta’s schism here also fits well
into the legal discussion of a schism in the Mahasanghika Vinaya: a schism must involve
disagreements in understanding the Dharma, in addition to the requirement that the

schismatic party must hold a separate posadhas, pravaranas, or karmans in the same realm.

Now, having investigated how Devadatta’s initiative fits into each school’s definition of
schism, we arrive at the conclusion that the Devadatta narrative is a self-contained
schismatic story. Many elements of the stories related to Devadatta, which seem to be
logically flawed and chaotic, in fact never lose their ideological aim: they agree with the
definitions of schism in the Vinayas, serving to make Devadatta’s schism as a paradigm of

what a legal schism should be.3" If we fail to read this narrative as a schismatic narrative, we

yod pa de na rgyu gnyis kyis dge 'dun gyi dbyen du ’gyur te | gsol ba’i las dang tshul shing len pas so. T. 1442
(XXIID) 153b13-14: WA sifid i, ARG, 7aos, EHLmE, IHEITs.

38T, 1450 (XXIV) 202c10-17: i = H O, $REIELZ Kid KRBERYE: “DHEM! WIEEER
FRLEE, RECEILREER, HEREEN, MRERRE. —H28, SHEERREK, ZFH K, IUHSEAR,
WP RS R, SRR . A AR IURSE, ARRIRE, BIEZE a7 SRt
O, TRARLADHANSZE, MEREED HERIMTEME. Gnoli 1977-1978: 11. 204, D. 1, “dul
ba, nya, 250b4-251al. Borgland 2018: 98 offers an English translation from Sanskrit.

319 Whether these Devadatta stories are composed under the sway the Vinaya regulations, or the other way
round, namely, the Vinaya regulations are made to accommodate these Devadatta stories, is still a question for
scholars including myself. However, considering the fact that this part of the Devadatta narrative, as it appears
now, has already been deeply intertwined with the Vinaya rules, it is difficult, also useless, to argue for an
absolute chronological order between them. This is also because, in order to answer the question of their
chronological order, we have to deal with the obscure history of the formation of Vinaya literature. But we
currently possess no concrete evidence to make any decisive conclusions about questions related to the
formative period of Indian Buddhism. In this sense, to split the Devadatta stories from their ideological Vinaya
context for a pure speculation on their relative ancientness would do no help in further understanding this
narrative and the related Vinaya rules, and definitely go against my argument to regard them as a unity (or, a
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will not comprehend the rich significance these stories have in the Vinayas.

3.2.3 What is the sin of a schismatic? Understanding Devadatta’s sin as a schismatic

Now I proceed to explore the third issue in situating the Devadatta stories against their
schismatic background. As we have investigated above, the agent of schismatic activities,
theoretically speaking, should be a decent monk who leads a proper monastic life. But what
sins does such a schismatic incur after splitting a monastic community? Is Devadatta’s
downfall the sole outcome for a schismatic? Or, alternatively, is there any way to justify a
schism? Bearing these questions in mind, I conduct a more thorough investigation of the sin
that a schismatic incurs in legal texts. I demonstrate that Devadatta’s sin earns him the most
terrible retribution a schismatic can incur, but a schism as such is not necessarily a
contemptible thing as in Devadatta’s case; instead, under certain conditions, a schismatic can
be fully justified. Following this line of thought, my next question is, if schismatics are not
necessarily despicable, why is Devadatta condemned so forcefully in Buddhist literature? To
answer this question, I explore different categories of schism and demonstrate how schism,
as a Vinaya transgression, is mixed up and jumbled together with the concept of anantarya-
karma: The discussion surrounding Devadatta as the paradigm of a schismatic was first
initiated in a legal context, rather than a polemic one, to illustrate the criteria for and
consequences of schism; but in the conception of the anantarya-karmas, schism becomes not
a legal question but a morally reprehensible and gravely evil act. I argue that the popular
understanding of schism and Devadatta’s particular offense underwent a significant shift
once the scholastic traditions (simply put, the Abhidharmas) began to dominate perceptions
of these issues. Moreover, I view schism as an inevitability of historical development and
suggest the use of scapegoat theory to explain the mentality underlying the condemnation of

Devadatta.
3.2.3.1 Schism in the Buddhist value system: Justified schism and unjustified schism

The venerable Upali further asked the Buddha: “What is the sin for splitting the

sanigha?” The Buddha spoke: “The sin of falling into hell for one kalpa.” 32

symbiotic process): these Devadatta stories, as the illustration of what constitutes a schism, are already an
integral part of the Vinaya rules.

30T, 1425 (XXII) 444cl6-17: BEEBPHEAM S “BUEESMER? > H5: “—HRAETRE.
See also parallels in T. 1421 (XXII) 20b5-7, T. 1428 (XXII) 913b14-16, etc.
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In the vastu/khandhakas, the Devadatta narrative always concludes with Upali’s inquiry into
the ultimate defeat of Devadatta. There, the Buddha confirms that Devadatta’s sin as an
instigator of schism is to descend into hell for a whole kalpa.*?' Such an upshot for a
schismatic, as illustrated by the case of Devadatta, thus becomes the source of our
paradigmatic understanding of schismatic sins. However, the discussion of schism in the
Vinaya does not simply end here. Following this dialogue between Upali and the Buddha is a
more detailed and multifaceted discussion that sheds new light on another possible end of a

schismatic. Let us start with how the Mahi$asaka Vinaya continues this dialogue on schism:

322

(Upali) further asked: “Would all instigators of schism be afflicted with great,
hellish sufferings for a kalpa?”

The Buddha responded: “They are not necessarily afflicted with great hellish
sufferings for a kalpa. There are eight kinds of people who split the sarigha and are
afflicted with great hellish sufferings for a kalpa—

“Those who perceive a righteous matter as righteous, but claim it to be
unrighteous;

“Those who perceive an unrighteous matter as unrighteous, but claim it to be
righteous;

“Those who perceive a righteous matter as unrighteous, but claim it to be
righteous;

“Those who perceive an unrighteous matter as righteous, but claim it to be
unrighteous;

“Those who perceive a righteous or unrighteous matter as righteous, but claim
it to be unrighteous;

“Those who perceive a righteous or unrighteous matter as unrighteous, but

claim it to be righteous;

32 E.g, T. 1425 (XXII) 444c14-16; T. 1421 (XXII) 20b5-7; T. 1428 (XXII) 913b14-16, etc.

32T, 1421 (XXII) 166a25-b7: 3L[:  <JUMEFE, B 2 RHEGEER? » hE: “ABBE %X
MR . ARG, Z—3h KRR . BVREAE, BT IRE: FARRERAA, SR Bk
M, RE R HARREE, REAEE BREARRAE, RREAE kAR EARRAR, e R &
BARVEEE, TR AVEARREE, RS AR BANANBM, AEEKHUR B2 AEE, RE
ey AARFAREE, REARE: AHEIREE, RIS HIREEE, RE S HEIREIRE
1, EEARE BEIRREE, SERE.
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“Those who doubt whether it is righteous or unrighteous, but claim it to be
righteous;

“Those who doubt whether it is righteous or unrighteous, but claim it to be
unrighteous.

“There are six kinds of people who split the sarigha but are not afflicted with
great, hellish afflictions for a kalpa—

“Those who perceive a righteous matter as righteous, and claim it to be
righteous;

“Those who perceive an unrighteous matter as unrighteous, and claim it to be
unrighteous;

“Those who perceive a righteous matter as unrighteous, and claim it to be
unrighteous;

“Those who perceive an unrighteous matter as righteous, and claim it to be
righteous;

“Those who perceive righteous or unrighteous as unrighteous, and claim it to
be unrighteous;

“Those who perceive righteous or unrighteous as righteous, and claim it to be

righteous.”

To recapitulate the essence of the above paragraph, whether an instigator of schism will
descend into hell is determined by whether he intentionally tells a lie. In other words,
regardless of whether a matter is righteous or not, if the separatist claims this matter to be
righteous but meanwhile realizes that it is unrighteous, he will incur retribution in hell for an
entire kalpa. On the contrary, even if the matter is not righteous, if he claims it as righteous
because he wrongly perceives it as righteous, he will escape punishment in hell. In the case
of Devadatta, he knows that the five ascetic practices are not compulsory according to the
teaching of the Buddha, but he insists on making them obligatory, which no doubt

constitutes an unjustified schism.

A similar statement is also found in the Dharmaguptaka Vinaya:3%*

333 T.1428 (XXII) 913b22—¢9. Ei AR . “— VIR # B — 2 E5 A2 »

it <BEUCEE! — DI, A BEENURZTT . B! A, AREFE, B,
R, AR, AR, EEIREE, SR s MR, WERE, REMITE. CRERY,
ITHRG o BEUEHE ! LB, —RA T RE A
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Again, Upali asked: “Will all instigators of schism fall into hell and suffer from

affliction for a kalpa?”

The Buddha spoke: “Upali! Not all instigators of schism necessarily fall into
hell and suffer from affliction for a kalpa. Upali! There are cases in which a monk
claims an unrighteous matter as righteous and stubbornly sticks to this matter to
split the sarigha. He knows quite well that it is an unrighteous matter, but for the
purpose of causing a schism, he contemplates in an unrighteous way and speaks
thus: ‘So and So is the Dharma. So and so is the Vinaya. So and so is the teaching
of the Buddha.” He establishes a different view and divergent belief and passes out
voting sticks for a schism. Upali! Such an instigator would suffer from afflictions in

hell for a kalpa and not be cured.

“There are cases in which a monk claims an unrighteous matter as righteous
and stubbornly sticks to this matter to split the sarigha. With the aim of causing a
schism, he claims an unrighteous matter to be righteous, saying, ‘Such is the
Dharma. Such is the Vinaya. Such is the teaching of the Buddha.” He passes out
voting sticks for a schism and organizes a karman ceremony. Upali! Such a
separatist would suffer from afflictions in hell for a kalpa and not be cured. This
also applies to the case in which a monk knows what is righteous, but for the sake

of schism, he assumes and claims it to be unrighteous.

“Upali! There are cases in which a monk claims an unrighteous matter to be
righteous and stubbornly sticks to this matter to split the sarigha. He assumes it to
be righteous and claims it to be righteous for the sake of schism, saying, ‘So and so
is the Dharma. So and so is the Vinaya. So and so is the teaching of the Buddha.’
He does not establish a different view and divergent belief. He passes out voting
sticks for a schism and organizes a karman ceremony. Upali! Such separatists

would not descend to hell to suffer from afflictions for a kalpa.”

The primary meaning of the above Dharmaguptaka statement is quite close to that of the

Mabhisasaka version: one should truthfully speak his mind. If somebody clearly knows what

A, AREE, BRFFICE, JrEREAG, ARERBORAEER. bRk, REJE, ‘M. T
faE, MFraEE. UG QURBEA, —SRE P AR AR AR 2 .

B A L ARkEE, BT, BORIS Y, DOREBRAERR. MRk, ZRE, 2
o ARR, ARZ, THAEERE, FRE. Rk, R AREME R
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is righteous or unrighteous but states otherwise, he shall definitely descend into hell to
receive due punishment. On the contrary, even if one wrongly assumes an unrighteous matter
as righteous and claims it to be righteous, he will not incur the punishment in the Avici hell

for a kalpa.

A relevant discussion is again found in the Sarvastivada Shisong li:32*

Question: Do all schismatics possess erroneous views? Do all possessors of

erroneous views fall under the category of schismatics?

Answer: Some schismatics do not possess erroneous views. Some possessors
of erroneous views are not schismatics. Some schismatics indeed possess erroneous
views. Some are neither schismatics nor possessors of erroneous views. People who
are schismatics but not possessors of erroneous views are schismatics possessed by
righteous thoughts. They are called schismatics but not possessors of erroneous
views. Those who are possessors of erroneous views but not schismatics are, for
instance, the six heretical masters. They possess erroneous views, but are not
schismatics. People who are both schismatics and possessors of erroneous views are
like Devadatta. Those who are neither schismatics nor possessors of erroneous

views are people other than the above cases.

Question: Are schismatics ignorant? Do all ignorant people fall under the

category of schismatics?

Answer: Some schismatics are not ignorant. Some ignorant people do not
cause a schism. Some schismatics are ignorant. Some are neither schismatics nor
ignorant people. Those who are schismatics but not ignorant are schismatics who
split with righteous thoughts. They are termed schismatics, but they are not ignorant.
Those who are ignorant but not schismatics are people who kill their parents,
murder arhats and draw the blood of the Buddha. They are ignorant, but they are

not schismatics. Schismatics who are also ignorant people are, for instance,

324 T. 1435 (XXIII) 376b29-c12 = BE %L ¥ B JB A 8 (*Sarvastivadavinaya-matrka) T. 1441 (XXIII)
567a25-b19: “F MG AL R, A RAZBAGER? » “HHAGAME, AW RIEBAG, WG LME, HIEw
FGAEAS Ao BAG AR R, DAY, RADGAEM R AR ARG, N, 2 A AR
fl, BEMGRARGELFE, PIER. AERMARM A, B3, SRR A, YR BAGER? A A
M, A EIERRS, AWM, ARG B AR, DORAERRY, R AR
Bl MEHAERE MG, AROCBE. ARBTAEEE ., oo b i, 242 AR . B2 Y, iER,
JE AT M . ARRRAG AR I, BR b,
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Devadatta. He is a schismatic and an ignorant person. Those who are neither

schismatics nor ignorant are people other than the above cases.

In the Sarvastivada context, the emphasis is slightly different from that of the Mahisasaka
and Dharmaguptaka discussions. Here, the key is whether a schism is based on righteous
thoughts, rather than whether the schismatic truthfully speaks his mind. If a schismatic
possesses a righteous view, his schismatic activities are justified and are no longer treated as

evil deeds, the claim of which is confirmed elsewhere in the Sapoduobu pini modelejia (% %=

Z 5 R JE BRS8N, *Sarvastivadavinaya-matrka).’»

The Milasarvastivada tradition also concurs with the Sarvastivada viewpoint. In the
Genben sapoduobu li she (MR A T Y& % 5 4 %, *Milasarvastivadavinaya-samgraha), a
commentary on the Miilasarvastivada Vinaya, it is stated that if a schismatic’s activities are
motivated by good intentions, he would never commit the sin of instigating a schism. The
example given by this commentary is that of the Kausambi monks, who split off without a

schismatic mind (#EHY 5 0).

Keeping in mind the above discussions of schism in the Buddhist value system, we may
find it easier to understand another element in the Devadatta narrative, that is, the statement
of his motivation for schism. When Devadatta’s group conspires to separate from
Sakyamuni’s sarigha, their motivation is usually characterized as securing future fame. For
instance, in the Chinese Mahasanghika Vinaya, when Devadatta’s group conspires to

separate from Sakyamuni’s sarigha, they state their motivation in the following way:326

The group of six monks said to each other: “Sramapa Gautama must send
messengers three times! We should make up our mind to hold a posadha ceremony

in advance. We people will reap great fame in future generations.”

We find in the above statement not the condemnation of a schismatic but the potentiality that
a schismatic, as the possible leader of a sect, could establish fame among his followers. If we

assume that a schism had been wholly condemned, there would be no chance to seek fame

325 T. 1441 (XXIII) 606b10-16: =Ml fh, fHMMH . FERTEM? RVEIREEMY .

326 T, 1425 (XXII) 443a10-12: NEELLEEHARE S : “WDMES0E =E0 %k, REXSER, %&fF
S, REERHELE. >
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by means of splitting the sangha. The same reading of Devadatta’s motivation is also

recorded in the Sthavira offshoots. We take the Mahisasaka Vinaya as an example:?’

At that moment, Devadatta had a third thought: “Now, I am splitting Sramana
Gautama’s monastic community. I will gain great fame. All the people will say:
‘Sramana Gautama possesses great magical power. Nevertheless, Devadatta could

split his monastic community!””’

Slightly different from the Mahasanghika Vinaya, in the Mahi§asaka Vinaya, future fame is
not gained directly through the action of schism itself. The inner logic is that if Devadatta
split Sakyamuni’s sarigha, he would prove himself more powerful than Sakyamuni—which
is widely accepted by other Sthavira offshoots.’?® If schism was merely a taboo, what
Devadatta, as a schismatic, would obtain in the future is not an excellent reputation but
intense criticism. Therefore, I argue that Devadatta’s motivation for fame itself reflects an

equivocal attitude toward sarighabheda among the Vinayas.3?°

So far, we have enough evidence to demonstrate that Devadatta’s downfall reflects only

one facet of the Vinaya discussion of schismatic issues. As a widespread view in the Vinayas,

27T, 1421 (XXID) 164a20-22: IR, SER =85 “WOBPMI BN, BSR4, —UIES:
WM AR, TR A

328 In the Dharmaguptaka Vibharga, the direct cause for Devadatta’s schism is stated as follows: The

Buddha enacted a ruling against group begging, but Devadatta regarded this ruling as the Buddha’s strategy of
cutting off his supply of food. Devadatta’s intention to gain great fame is also stated in the same way as in the
Mahisasaka version: “KR ¥ HF | BEVWFTIETAN O €. REWHEEME, RIBETHEHES: DME
S RKANTT . B E MR, R BOERM SR . > (T, 1428 [XXII] 594a19-22).

T. 1435 (XXIII) 259a9-16: FERIRWAPT, (FRE: “WEESE, FSHWPMEBESMEMHE, &g
W, REEGWMRAE: BMESME, HE, REEB.  (Devadatta went to the four
people’s places and made this statement: “You should join forces alongside me to split sramana Gautama’s
sangha and impair the Dharma wheel. We will earn such a reputation: ‘(They can) split sramana Gautama’s
sangha and impair the Dharma wheel.” We can instigate a schism.”)

T. 1442 (XXIIT) 702b24-27; D. 3, ‘dul ba, cha, 4a5-7: B KBEar VUFEEL: <M S DY N4 B AL 3R 1%
WHMEEEMS MM, ek, AL, BHELM, B#W+TJ7. ” (At that moment, Devadatta
ordered his four companions: “You four people should join me in splitting sramana Gautama’s harmonious
monastic community [*samagra sangha] and splitting the Dharma wheel. In the future generations after we die,
we will reap a good reputation. Our fame will be spread in the ten directions.”)

329 However, people may still argue that this motivation does not necessarily reflect a positive view of
schism, considering that schism was first instigated by Devadatta and thereafter became taboo. While admitting
that this is a good argument, we should keep in mind that the Devadatta stories must have been developed in
the period when schisms had already been regarded as negative events, not meritorious actions that would bring
about good fame. In the anti-schismatic milieu, the statement that Devadatta’s motivation was to seek fame per
se sounds quite absurd and implausible.
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not all schismatics are doomed to descend into the Avici hell, and not all schisms are evil in
nature. From a historical perspective, schism—the reprehensible phenomenon that forms the
core of Devadatta’s legends—is an inevitable tendency within the historical development of
Buddhism. No matter how severely Buddhists from diverse monastic institutions condemned
the acts of schism in the Devadatta narrative, they could not extricate themselves from the
schismatic history of Buddhism: they each came from different Buddhist institutions with
their own varied sectarian identities; such groups must have split off or gradually evolved
from a once-unified community. From a historical perspective, schism as such should not be
reproached: without the settlement of numerous Buddhist groups in various geographical
territories, without the growth of diverse local communities, Buddhism could not have
developed into a pan-Asian religion and enjoyed such prosperity. This is to say, schism per
se should not be regarded as an embodiment of corruption or evilness, but a historical

process that promotes vitality and prosperity.
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3.2.3.2 Schism as a Vinaya offense vs. an anantarya-karma: One possible way to read the

distinction between Devadatta and Mahadeva

As we have already demonstrated, the Vinayas situate the discussion of schism in a legal
context and view a schism as a neutral phenomenon, having both positive and negative
implications. What, then, do the Vinayas usually stipulate about the punishment of a
condemnable, unjustified schism? Is this punishment or sin different from what we find in
Devadatta’s case? In order to understand the sins of Devadatta as a schismatic, we need first
to clarify the Vinaya regulations against unjustified schisms (in the following discussion, I

simply use “schisms” to denote “unjustified schisms”).

In fact, every extant Vinaya specifies a detailed procedure to determine the degree of
severity of a schismatic sin and the corresponding punishment. The first thing we need to
note is that the Vinayas do not condemn schism as severely as the pardjika, the crimes
resulting in excommunication immediately. Instead, the transgression of inciting schism is

categorized as one of the 13 crimes of sarighavasesa (Pali sanighadisesa; Chn. sengcan fa %

5%7%; Tib. dge 'dun lhag ma; “offenses entailing temporary penance,” as defined by Clarke
[2015: 61]), which incur the punishment of temporary expulsion and require public
confession to purge the sin. Under the normative procedure of issuing a sarghavasesa
punishment, the monks should first reprimand (Chn. jian # ; Skt. [sam]-anu-\bhas) the
schismatic several times to dissuade him from splitting the sangha. If the reprimand turns out
to be in vain, the monks should make a motion (Chn. bai H ; Skt. jiiapti) in front of the
monastic community, appealing for a monastic karman to be conducted. Under the condition
that the motion does not put an end to the schismatic activities, the first karman must be
convened. If the schismatic still refuses to abandon his activities, the second and third
karmans should be summoned. After one motion and three karmans are undertaken

(therefore, this kind of procedure is termed jiiapticaturtha-karma [Chn. baisi jiemo VU ¥

B&)), if the schismatic continues his schismatic activities, he finally incurs a sarighdvasesa.>*°

What if a schismatic monk chooses to abandon his schismatic activities? The Vinayas
also have clear regulations depending on how far a schism proceeds. If a schismatic monk

abandons his schismatic activities before the other monks finish their motion (), he merely

30 Vin. i. 174; T. 1462 (XXIV) 769b19; T. 1421 (XXII) 20c12-27; T. 1428 (XXII) 595a20-b15; T. 1435
(XXIII) 25b19—c15; T. 1442 (XXIII) 702c10-703a24; D. 2, ‘dul ba, cha, 4b5—62a4.
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incurs a duskrta (Chn. tujiluo 55 % % ; Pali dukkata; “misdemeanors”—not a grave offense),
according to the Mahisasaka, Dharmaguptaka and Mahasanghika Vinayas. However, the
(Miila)Sarvastivada Vinayas state that, at this point, he incurs the crime of sthiilatyaya (Chn.
toulanzhe i B M , Pali thullaccaya), a serious offense that is “close to violating—or
narrowly fails in a deliberate attempt to violate—a pdrdjika or sanghavasesa rule.”*! All
Vinayas then state that if he abandons his schismatic activities after the conclusion of the
motion, or after the completion of the first two karmans, or he agrees to stop just before the
third karman has finished, he incurs the offense of sthilatyaya of varying degrees of
severity.>* Under the condition that the third karman has been fully completed, he commits

the offense of sariighavasesa, as mentioned above.33

Based on the above regulations, the attitude of the Vinayas toward the crime of
sanghabheda is quite analytical and rational. Instead of dramatically and indiscriminately
condemning schismatics, the Vinayas endeavor to dissuade people from this offense by
leaving enough room to backtrack: at every point, the offenders can find normative rules on
how to expiate the offense and reverse the situation, if they are willing to stop their
schismatic activities. Even if a monk does not abandon his schismatic activities after the

third karman and incurs a sanghavasesa offense, it is still reversible, theoretically speaking,

31 Heirman 2016-2017: 171. Vin i. 174; T. 1421 (XXII) 20c7-11; T. 1425 (XXII) 284 c11-13 “ith b JE J¢
(*vinayatikrama; almost equivalent to duskrta in terms of seriousness)”; T. 1428 (XXII) 595b13-15; T. 1435
(XXIID) 25b19-20; T. 1442 (XXIII) 704b13-14.

32Vin 1. 174; T. 1421 (XXII) 20c12-27; T. 1425 (XXII) 284 c12-15 (the Mahasanghika Vinaya proposes
that, before the completion of the first karman, a schismatic can only incur vinayatikrama); T. 1428 (XXII)
595a28-b13; T. 1435 (XXIII) 25b19—c15; T. 1442 (XXIII) 704b15-17.

33 In the case of Devadatta, the monastic community responds exactly in compliance with the above
procedure. Let us take the Mahasanghika vibhanga part as an example (T. 1425 [XXII] 283b15ff.): when
Devadatta initially formulates his schismatic intentions, the Buddha temporarily quells his schismatic mind
with earnest exhortations. Later, when Devadatta relapses into schismatic activities, the Buddha promulgates
the aforementioned legal procedure to subdue his schismatic intentions and punish the offenders: the monks
first admonish Devadatta many times, but do not manage to dissuade him. Then, they convoke three karmans to
collectively determine his transgression. However, the three karmans do not proceed smoothly due to the
objection issued by Devadatta’s supporters. Because of this, the Buddha promulgates the procedure to punish
the supporters of sanghavasesa. In this sense, in the Mahasanghika Vinaya, Devadatta escapes the
sanghavasesa penalty. The same ambiguity also occurs in other Vinayas, in which no explicit mention is made
as to whether the three karman in response to Devadatta’s offense are fully conducted or not.
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as he can return to the right track and rejoin the community by making a public confession,

although the re-ordination of a schismatic is a rather controversial issue in the Vinayas.?3*

The Vinaya attitude toward schism differs considerably from the scholastic definition of
schism, which has dominated our stereotypical understanding of sins of schism up to now.
These scholastic traditions, represented by the Sarvastivada Abhidharma texts, established
and systematized a popular category of “five sins of immediate retribution” (@nantarya-
karma, Chn. nizui 3% 5i), which include killing one’s father, mother, or an arhat, drawing the
blood of a buddha and inciting a schism.’*> We are repeatedly warned that within this
category, sanghabheda is the gravest offense that a monk could ever commit, and will result
in an immediate descent into hell in the next life. Both the Abhidharma-kosa-bhasya (I E&
12 B H & 5w, T. 1558) and *Abhidharma-nyaydanusara (1 g 12 B I 1E # 5%, T. 1562)

further emphasize that while the other four sins of immediate retribution do not necessarily

34 For instance, the Binaiye 575 HF, a Sarvastivada Vinaya in Chinese translation, explicitly lays out the
procedure by which sarnighavasesa offenders can redeem their sins: during the confession, 20 monks must be
assembled; the offenders must repent for six days and nights, with his body prostrating on the ground, without
concealing any of their offenses (T. 1464 [XXIV] 874a16-20. {5 £ i 8] t: L. <2 ([ e 7 yb 2 > <fififin
P, AW Ees . AR EE . ARERRE . A, K, LT, A ES
i, HEEAh, P UEANTSEE . f9 Ul R ani, MoE 4002 7 V). Furthermore, the Shisong lii also
encourages the perpetrator of sarighavasesa to go to the monastic community immediately after the karmans to
publicly admit his offense; if not, the days that pass after the completion of the karman are counted together as
his days of concealing his offense (T. 1435 [XXIII] 25 c12-15. ;2 tL R JERPBE AP HIE . “REZ! &
FHL T, AWk, H RS E. EARERE, foekk, A8 HE).

However, we also possess contradictory records in the Vinayas that a schismatic is forbidden to rejoin the
community. Sp. iii. 1024: ayam sanghabhedako ndama, etassa pabbajja ca upasampada ca varita, T. 1462
(XXIV) 792¢1-3: M AN EHF . =M ? FHW-/\FE, =3 A, CL also T. 1428 (XXII)
838a18-22; T. 1441 (XXIII) 566b26-29, etc.

335 This is the standard list given by Silk (2007: 253). He (ibid. 255) further comments that, “there is
general agreement that the most serious of the five is the instigation of a schism, which is no doubt motivated
by the fact that this is the one crime which directly challenges the Buddhist monastic institution itself.” In
addition, Silk (2009: 21, 236n.1) also observes that this category of sins is mostly discussed in the Sarvastivada
Abhidharma literature. However, he accepts the possibility that the concept of five anantarya-karmas may have
been formed in the canonical corpora (namely, Sttras and Vinayas) and is reluctant to regard this concept as an
innovation introduced by the Abhidharmas literature. Indeed, in the inscriptions of Safici Stupa I, the term
anantarya has already appeared (Lamotte 1988: 415).

The Suttanipata mentions a different concept of “six great crimes” (cha abhithanani. Sn. No. 231, Norman
1992: 26) without specifying which six crimes are referred to here. This concept is later cited by the later
Khuddakapatha (Khp. 5 line 6) and the Pali Abhidhamma work Kathavatthu (Kv. 109 = Eng. Shwe & C.A.F.
Rhys-Davids 1969: 80). According to the commentary of the Khuddakapatha, these crimes are listed as
matricide, parricide, arahaticide, wounding a Buddha, schism, and heresy (Norman 1993: 193; Pj. 1. 189:
ekanipate  vuttani  matughata-pitughata-arahantaghata-Iohituppada-sanghabheda-anifiasatthar ~ uddesa
kammani).
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lead to rebirth in the Avici, inciting a schism would undoubtedly result in such a rebirth.33
That is to say, as one of the five anantarya-karmas, schism is no longer a legal issue but a

morally reprehensible act, a grave evil subject to intensive polemics.

From this we can see that our popular understanding of the sin of schism is in actuality
a mixture of two traditions and two contexts: the first, as a sanghavasesa transgression,
innately belongs to the Vinayas, while the other belongs to the anantarya karma of the
scholastic tradition. We also have texts that attempt to combine the two traditions of schism
into the same discussion. The Genben sapoduobu lii she (*Milasarvastivadavinaya-
samgraha) states that if a monk harbors sinful thoughts when inciting a schism, he offends
the five anantarya-karmas and incurs the karma of anantarya; however, if he does not
harbor a sinful thought during schism, his behavior is a violation of the anantarya-karma,

but does not incur the corresponding retribution.>3’

With the above discussion in mind, we can also answer the question of why has
Buddhism separately created Devadatta and Mahadeva, both of whom are notorious
evildoers with such overlapping personalities and transgressions. My answer now is based on
the different ideological contexts that produced their stories. Devadatta, as I have repeatedly
mentioned, was initially conceived as a Vinaya figure, to be employed in the Vinaya
discussion of schismatic issues to serve as an object lesson on unjustified schismatics.
Mahadeva, on the other hand, was initially conceived in the Sarvastivada scholastic tradition
as the evildoer who commits the five anantarya-karmas.>*® That is to say, with most of his
biography composed in the Sarvastivada Abhidharmas, his religious significance is to

illustrate the anantarya-karmas.’*® Although Devadatta and Mahadeva were initially created

36T, 1558 (XXIX) 93b11-13 = T. 1562 (XXIX) 587b17-20: “Iui M KRk b, 48—rhd), ZhRE
T, BRI U A2 M i Translation: This (i.e. the sin of sarighabheda) certainly leads to [a rebirth] in the
great hell, Avici, for a mid-length kalpa, during which time one will undergo extremely gruesome sufferings.
Other sins of immediate retribution do not necessarily result in rebirth in the Avici. See also T. 1545 (XXVII)
185a4-7, etc. Cf. also Silk 2007: 254n.2 for the Sanskrit version.

31T, 1458 (XXIV) 547b16-21: FEHEEAH -+ /)\F), #FHFRAEBEIEIAREE, RIEBR I &IEE
A, SRRIAEME IR R 2. FHARAEIRAEE, AR, SR HE L.

3% As Nattier & Prebish (1977: 239) already point out, the records attributing the schism between the
Sthivaras and Mahasanghikas to Mahadeva are at first those of Sarvastivada affiliation, for instance, the
Samayabhedoparacanacakra of Vasumitra and Abhidharma-mahavibhasa. In traditions such as the Pali
Dipamvamsa, this figure is not mentioned.

33 Mahadeva is well-known for committing four dnantarya-karmas, namely, matricide, patricide,
murdering an arhat, and causing a schism. As for the fifth anantarya-karma, namely, drawing the blood of the
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in two separate traditions and bore different ideological or religious functions, the
reverberation of the Abhidharmic concept of five anantarya-karmas also influenced the
development of Devadatta’s image. Consequently, with the ever increasing severity
attributed to schismatic sins, and with the wide spreading of the five anantarya-karmas
across the whole of Buddhist literature, these two figures, both regarded as notorious

schismatics, came to share more and more evil details in their life stories.

In summary, Buddhism possesses at least two traditions that address the issue of schism.
In the religious legacy of the Buddhist scholastic tradition, schism is included in the category
of five anantarya-karmas and dramatically condemned as the gravest sin a monk could even
commit. In comparison, the Vinayas adopt a more rational attitude and even allow certain
[justifiable] schisms. Moreover, the Vinayas set out a detailed procedure for determining
different degrees of offense among schismatics, and offer potential schismatics ample
opportunities to repent. The two traditions of approaching the sin of schism, one belonging
to the Vinayas and the second belonging to the Abhidharmas, are projected into the

narratives and undergird the creation of two different figures, Devadatta and Mahadeva.

Buddha, it seems that he could not commit it because he was born in the time when Buddha had already entered
parinirvana. However, as Silk (2009: 24) discusses, traditional Buddhist scholars find a way to preserve the
five categories of the anantarya-karmas in Mahadeva’s case: they explain the “drawing the blood of a buddha”
as “the destruction or damaging of a stiipa, the memorial mound that encases relics of a buddha in a buddhaless
world.”

The primary reason why Mahadeva could not completely fit into the category of the five anantarya-
karmas is that those stories are originally fictions from the Dharmaruci-avadana, not belonging to the figure
Mahadeva. According to Silk (ibid. 64), Buddhists recast the narratives of Dharmaruci, the sinner of the five
anantarya-karmas in the time of a past buddha, into the biographical stories of Mahadeva. In this direction, we
can made a judgment that, in terms of chronological sequence, the concept of the five anantarya-karmas
predates the composition of the Dharmaruci story, which in turn predates the popular version of the Mahadeva

story.
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3.2.3.3 Devadatta’s schism in the twofold-schism system of the Sarvastivada tradition(s)

We have discussed that a schism can be justified or unjustified; an unjustified schismatic will
incur offenses ranging from duskrta, to sthillatyaya, to sanghavasesa, according to the stage
to which the schism has progressed. Devadatta’s schism is classified as an unjustified one,
and his offense is ambiguously located somewhere between sthilatyaya and sanghavasesa.
In this sense, Devadatta’s schism is just an ordinary schism among numerous other
unjustified schisms. So what is it that makes Devadatta’s schism different from other

unjustified schisms, and casts Devadatta as the most condemned figure in Buddhist literature?

While there must be multiple ways to address this question, I try to propose an answer
based on the theory of the twofold schism developed in the Sarvastivada Abhidharma texts.
Many Abhidharma texts intensively discuss this theory. For instance, the Abhidharma-

mahavibhdsa comments as follows: 340

It takes a minimum of eight monks to split a monastic karman (B & FEf4). Four or
more monks, not three monks, can establish a monastic community. If two groups
of monks in the same district reside separately [and endeavor] to conduct separate
posadhas, karmans, or recitations of the Pratimoksasiitra, it is termed thus (i.e., a
schism of monastic karman), because the monastic karman is impaired. In a split of
a community of the Dharma wheel (i V% #f & ), at least nine people must be
involved. The two groups must reside separately in the same district. In the
shameless group, there must be a monk who is venerated by the others and can give
preachings and instructions; it should be known that he is Devadatta. There must be
at least four monks in the righteous community and five persons in the evil
community. Accordingly, there must be a minimum of nine monks involved to split

the community of the Dharma wheel.

There exist two types of schisms: the splitting of monastic karman (i ¥& B fi% ; Skt.
karmabheda) and the schism of a community of the Dharma wheel ( f% fi% #% ; Skt.

cakrabheda). The two schisms each require a different minimum number of participants:

Splitting the monastic karman requires a minimum of eight monks, whereas for splitting a

30 T, 1545 (XXVII) 602c5-13: B #5 BE b AN PIANBE, FRAEME, = ARHE. R—RANE
TEME, BEME, M. M. BUk, JIRA, AMEBEN. pkEmma N, DN
TR, SRE, R, e R TS E R BGEE, EARRIREES . R E R AR
VO, AR s N, ks FESLN, RlER G5,
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community of the Dharma wheel, there must be at least nine. Another difference between the
two schisms is embodied in the activities that occur during the split: if monks carry out
separate monastic ceremonies such as posadhas, karmans, or recitations of the
Pratimoksasiitra, the schism falls under the category of splitting a monastic karman. In
contrast, if there appears a majestic monk in the schismatic party who preaches and interprets
the teaching, in a divergent way from that of the Buddha, this schism is the one splitting a
community of the Dharma wheel. As a concept widely spread among the Abhidharama texts,
this definition of two-fold schism is also accepted by one Sarvastivada Vinaya text in

defining schism.34!

According to the above criteria, Devadatta’s schism, consisting of at least four
supporters and involving the illegal proposition of five ascetic practices, best matches the
second category of schism, the split of a community of the Dharma wheel. Indeed, we have a

clear statement to categorize Devadatta’s schism into this group: 3+

As for schismatics who split (the community of) the Dharma wheel, they establish a
different master and a different path. An example is Devadatta, who claimed that “I
am the master, not the sramana Gautama, the correct path is the five practices, not

the eightfold righteous path proposed by Gautama.”

Moreover, a more sophisticated categorization of schism is developed in the jE % £ B )& B2

YY) (*Sarvastivada-vinaya-vibhasd), a Vibhdsa text preserved in its Chinese translation.

3! For instance, one Sarvastivada Vinaya text, Pini mu jing F2 JEBEAS (*Vinaya-matrka) defines schism as:
T. 1463 (XXIV) 830b2-8: = il & A58 2 B A — @ik, —RUg. i, IEEAT, kR
i, DVERAS, HRBRKIE, BB, L2800k, E, — M — g, JhE AT
H— NA T AEE, NEAKSHE, KRAKGIEE, R4, There are two types of schism, namely,
the schism of the Dharma wheel and the schism of the monastic community. The schism of the Dharma wheel
refers to the situation in which the eight righteous paths are not propounded; erroneous teachings are
disseminated; the wise is regarded as evil, while stupidity is taken as decency; the wise is hidden, while the evil
is visible. This is called the impairment of the Dharma wheel. The schism of the monastic community refers to
the situation in which one conducts posadha in a monastery, up to five monks conduct posadha; alternatively,
one person conducts the karman ceremony on behalf of anywhere from two to a large group of monks, while a
large group of monks conduct the karman ceremony for the large group. This is termed the schism of the
monastic community.”

342 T. 1545 (XXVIT) 602b26-28: B 0m#, FH A SARSRIE, WiREEL, 5 WK, LM
BEE, TUkRIE, EEEERGR/\CEIE.” A similar classification of Devadatta’s schism as a Dharma
wheel schism can be found elsewhere in the Sarvastivada Abhidharmas; for instance, T. 1440 (XXIII) 524al—
13, T. 1562 (XXIX) 588a4-8, T. 1563 (XXIX) 886¢12-16, etc.
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Through the lens of its discussion, we can recognize more particularities of Devadatta’s

schism:*?

What is the difference between a schism of the monastic wheel and that of the
monastic karman? Answer: There are multiple ways to distinguish them. Although
a schism of the monastic wheel and that of monastic karman both incur a
sthiillatyaya offense, the schismatic of the monastic wheel commits a sthilatyaya of
immediate retribution, which is not able to be remitted; however, the schismatic of
the monastic karman commits a sthilatyaya without immediate retribution, which
is remittable. Furthermore, the schismatic of the monastic wheel will descend into
the Avici hell to receive punishment for a kalpa, while the schismatic of the
monastic karman does not necessarily descend into the Avici hell. Again, a schism
of the monastic wheel requires a minimum of nine participants, while a schism of
the monastic karman entails a minimum of eight participants. Then, in a schism of
the monastic wheel, one monk must call himself a buddha, while in a schism of the
monastic karman, nobody calls himself a buddha. Furthermore, the splitting of the
monastic wheel occurs both within and outside the district (sima), while the
splitting the monastic karman only entails that the karmans be done separately
within the district. Moreover, only a male can split the monastic wheel, while either
a male or female can split the monastic karman. Moreover, only monks of the
ultimate truth can split the monastic wheel, while monks of either the
conventional truth or the ultimate truth can split monastic karman. Again, to split
the monastic wheel, the schismatic activities must occur in Jambudvipa, while the

schism of monastic karman can occur throughout the other three worlds.

Several points need to be reiterated here to clarify the particularity of Devadatta’s schism.

The first difference between the two schisms lies in the degree of severity. According to the

33 T. 1440 (XXIII) 524al-13: TG 8e . WREEM, HMERH? EH. GHEMEEN. B, HEs
i, (ELATBEE; MRLAGER, JCIYRMTRIE, AT BOWEE, LIRS AT AR RR, AR
ANB SRR ZIE—: BOREEAS, ARSI, B B RN, BIBEM T ENAN HBIK B
fhn— NERIED: BOREM, AAMEMR. B, B, FNFRI —UIE; BRE, BaER
WRIERR S . 18Ik, BfGieo 51 BOBEM, BT NZHEem. Bk, WGimmaeg, womRes
&, BTG, BB—RE AR . B B REBREER: BB MSE =K T. CL also Sasaki
1993a, b, and c.

Similar discussions are widely found in Abhidharma texts, e.g. 1545 (XXVII) 602b16—603a4; T. 1558
(XXIX) 93¢4-11; T. 1562 (XXIX) 587¢29-588a18 = T. 1563 (XXIX) 886¢11-c27.
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text, a schism of the monastic karman (karmabheda), while abominable, is not irredeemable,
and schismatics of this type do not necessarily descend into the Avici. In comparison, the
schism of the [monastic] wheel (cakrabheda) is a felony: it is irredeemable and the
schismatic is doomed to the Avici. In terms of how to determine whether a schism is one of
splitting the monastic wheel or of splitting the monastic karman, the first criterion is the
minimum number of participants, as mentioned above.3** The second criterion is whether a
schismatic monk claims himself to be a buddha. Splitting the monastic wheel must involve
someone proclaiming himself to be a buddha, while a schism of monastic karman does
not3# Other requirements cover the gender of participants (only monks can incur a
cakrabheda, while both monks and nuns can cause a karmabheda); the place where a schism
takes place (i.e. Jambudvipa in the case of cakrabheda, whereas other three continents for
incurring a karmabheda), and so forth.3*¢ In Devadatta’s case, his schism fulfills all the
requirements for a cakrabheda: there are at least nine monks involved, the schism occurs in
Jambudvipa, and he indeed intends to become a buddha by urging Ajatasatru to kill King
Bimbisara.’’ In light of these distinctions, we can be quite confident in categorizing

Devadatta’s case as a schism of the monastic wheel (cakrabheda).

Furthermore, the Sarvastivada Abhidharma literature introduces an additional
prerequisite, namely, the correct period for a schism of the monastic wheel, which sheds

more light on the religious significance of Devadatta’s schism. To be specific, the six periods

34 Sasaki 1993b also notices the different requirements of the minimum number of participants for the two
different types of schisms.

35 The same criterion is also preserved in the Abhidharma-kosa-bhasya. In this text, one condition
entailing a cakrabheda is described as follows: [the schismatic party] recognizes a master other than the
Tathagata and upholds the path other than what is instructed by the Tathagata. Sasaki 1993c: 168-170 and
Pradhan 1975: 261. I just cite the verse here: sastrmargantaraksantau bhinnah ... cakrabhedah sa ca matah. T.
1558 (XXIX) 93b19: Z FLHTiIER;. Fr. La Vallée Poussin 1923-1931: I1. 209 = Pruden 1988-1990: II. 683)

346 T choose not to elaborate on these additional prerequisites as they have relatively less to do our main
topic, Devadatta. An additional requirement, for instance, is that a schism of the monastic wheel must occur in
Jambudvipa. As for the reason why it cannot take place in the other worlds, another text, the Abhidharma-
mahavibhasa, states that it is because the great master (namely, the Buddha) and real path only exist in
Jambudvipa, not in other places (T. 1545 [XXVII] 602b16-22). As for the condition that only a male can split
the monastic wheel, the Abhidharma-mahavibhasa explains that this is because women do not possess enough
majesty to compete with buddhas (1545 [XXVII] 602¢25-29).

1T, 1435 (XXII) 260 c14-17: BIAERRAHER TR & Wi, JBh. Wit EmREE, HE
e . BLES SR [ A 3 £ 3k, ASJRPLF! » Devadatta went to Prince Ajatasatru and spoke: “You kill your
father and I kill the Buddha. You become the king of Magadha while I become a buddha. This kingdom of
Magadha will have a new king and a new buddha. Isn’t it a happy thing?” Also cf. T. 1421 (XXII) 19a25-b1; T.
1428 (XXII) 592 b17-21; Gnoli 1977-1978: 11. 163, D. 1, 'dul ba, nga, 221a2-7, T. 1450 (XXIV) 191b26-c9.
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in which a schism of the monastic wheel cannot occur are listed enigmatically as the “(1).
beginning, (2). end, and (3—4). period before the (emergence of) the abscesses and the pair;
(5). after the Buddha’s parinirvana and (6). when the district has not yet been established: a
cakrabheda cannot occur in these six situations (“#]4% Kt & 57, kR 45 7 . RaZ& N
7, & B vk R 4G, “adav ante rbudat piirvam yugdc coparate munau simayam capy

abaddha‘ya‘m cakrabhedo na jayate”).”**¥ According to the Jushelun songshu lunben ({24
AHER ERAN), one commentary on the Verses of the Abhidharma-kosa (1 Fg 3£ & {H & 5 A

2H), the six periods are explained as follows: 3#°

The “beginning” refers to the time shortly after the Blessed One turned the Dharma
wheel. The “end” means the time when the Buddha was about to enter parinirvana.
This is because, in these two periods, the monastic community possessed only one
taste and was not able to be split. [In the sentence] “the period prior to [the

EEIN3

emergence of] abscesses,” “abscesses” mean pustules. Against righteous precepts,
erroneous precepts are called abscesses; against righteous views, erroneous views
are called abscesses. The time when abscesses had not yet arisen is called the period
prior to the emergence of abscesses, as a schism can only occur after the appearance
of the “two abscesses” (the five practices are the erroneous precepts, and vilifying
the noble eightfold path as the incorrect path is the erroneous view). As for the
phrase “prior to the [emergence of] the pair,” Maudgalyayana is the foremost
disciple in Samatha, and Sariputra is the foremost disciple in vipasyand. They are

called the foremost pair. [The period] when the foremost pair had not yet appeared

is described as “prior to the pair”. [During the schism,] the pair is required [to show

38 T, 1558 (XXIX) 93c12-13. For the Sanskrit version, see Sasaki 1993c: 169—170 and Pradhan 1975:
262. Fr. La Vallée Poussin 1923-1931: II. 211 = Eng. Pruden 1988-1990: II. 685. Cf. also 1545 (XXVII)
602b16-603a4, T. 1558 (XXIX) 93¢11-20, T. 1562 (XXIX) 588a22-23 =T. 1563 (XXIX) 887al-2.

9T, 1823 (XLI) 917b29—c9: ¥1, Wil BSEE R A RE, HURFAERELE. LR, 5k
W, AR, BEETE, MERERE, RIEMCE, ORZSE. RIERE, RRZE. FRER, 2%
Ao BRRAE, J7 AR R, BE\EARE, RAMAM). ®@ErE, HEbE i, &0
B —t, 28—, KEILBE SN, A58, EEAMEEE, maiEiEsi. i, ik
FEA%, MEEOKERZMUE B, ReEF#H, B—FPhoy . » BN, Bk . For similar
explanations, see also 1545 (XXVII) 603a4-20, T. 1558 (XXIX) 93c¢11-20, T. 1562 (XXIX) 588a24-b5 =
1563 (XXIX) 887a3-14, etc.

A shorter explanation is offered in the Abhidharma-kosa-bhasya, but 1 choose to translate the above
passage as this text expounds the meaning of the verses in a clearer and more elaborate way. The explanation in
the Abhidharma-kosa-bhasya is found in Sasaki 1993c: 170-171; Pradhan 1975: 262; T. 1558 (XXIX) 93c14—
20; Fr. La Vallée Poussin 1923-1931: II. 211-212 = Eng. Pruden 1988-1990: 1I. 685.
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up] to restore the monastic community as it is originally because they can quickly
make the monastic community reunite. The rule concerning “the Buddha’s
parinirvana” is because, after the Buddha’s parinirvana, there was no real master
to challenge. “District not yet established” is because, otherwise, there would exist
no district in which the monastic community splits into two parts. In the above six

situations, there is no split of the monastic wheel.

In the above explanation, a schism of the monastic wheel is restricted to quite a limited time
span: it could not occur shortly after the Buddha initially turned the wheel of the Dharma,
nor immediately before the Buddha’s parinirvana. It must postdate the emergence of the
erroneous precepts and erroneous views, and also take place after the appearance of the
noble pair (Maudgalydyana and Sariputra). The period after the Buddha’s parinirvana is
excluded, which also applies to the period when the district had not yet been established. In
this sense, a schism of the monastic wheel can only occur between the time when the
monastic community and district were established and the time of the Buddha’s parinirvana;
schismatics must challenge the Buddha directly with erroneous precepts and views but do so
in futility because the two leading disciples will quickly defeat the schismatics.*? If we read
these conditions carefully, we find that Devadatta’s schism, commonly recognized as “the
first schism in Buddhist history,” is the unique schism which fulfills all the prerequisites for
a schism of the monastic wheel. Any subsequent schism, justified or unjustified, cannot be
termed a schism of the monastic wheel because, in the first place, it would have occurred
after the Buddha’s parinirvana. In this sense, Devadatta’s schism constitutes the sole
example of a schism of the monastic wheel, whose punishment is the descent into the Avici.
This may provide a reasonable explanation of why Devadatta is particularly condemned

among schismatics.

However, we must keep in mind that the above discussion only demonstrates the
Abhidharma understanding of the Devadatta’s schism, which is not necessary to be agreed in

the Vinaya texts.>*' Some Vinaya editors, who must have known the concept of the twofold

330 The Abhidharma-kosa-bhasya clearly states that a cakrabheda cannot last for more than a night: “tam
eva ratrim navivasaty asau” (Sasaki 1993c: 168; Pradhan 1975: 261); “& B A &L4E > (T. 1558 [XXIX] 93b19;
Fr. La Vallée Poussin 1923—1931: II. 209 = Eng. Pruden 1988-1990: II. 683).

31 One major argument in Sasaki’s series of eight papers (see above n. 240) is that the Shisong lii
intentionally describes Devadatta’s schism as one splitting the Dharma wheel (Sasaki 1992: 162ff.). Indeed, we
see that the Shisong li skips most records of Devadatta’s separate performance of monastic ceremonies but
concentrates on his propositions of a discrepant teaching. However, as Sasaki admits in a later publication
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classification of schism quite well (since they clearly mentioned both cakrabheda and
karmabheda), claimed that Devadatta impaired both the harmonious sanigha and the Dharma
wheel,>? without following the exact dichotomy between the two types of schism as

advanced by the Abhidharma.

To recapitulate my discussion above: in multiple ways, Devadatta’s schism represents
both a typical and a unique case of a schism of the Dharma wheel that leads to a rebirth in
hell in the Sarvastivada Abhidharma traditions. His schismatic activities involve all the
essential elements that should appear in a schism of the monastic wheel (cakrabheda): self-
establishment as a buddha, a minimum of nine male participants, propagation of illegal
teachings, and a legitimate time and realm. These conditions are together responsible for the
particularity and uniqueness of Devadatta’s schism, which any schisms occurring later could
never share. This may provide one explanation for the intense and widespread detestation of

Devadatta among Buddhists.

3.2.3.4 A scapegoat for the schismatic history of Buddhism: A possible way to understand

the accusation of Devadatta

Beyond the discussion of Devadatta’s position in the twofold-schism system in the
Sarvastivada traditions, can we find other ways to account for the widespread condemnation
of Devadatta? To understand the frequent criticism of Devadatta’s schism, I find it useful to

explore this question from a much broader perspective, going beyond the boundaries of

(1999: 1-3), the Sarvastivada Shisong [lii does mention Devadatta’s separate performance of monastic
ceremonies, and therefore, this dichotomy cannot hold true in the Sarvastivada Vinaya. Just as I have
previously stated, the differentiation between the two types of schisms was most plausibly a development
postdating the main body of Vinaya discussions of schism. That is to say, most likely, the real and strict
dichotomy had not yet taken place when stories of Devadatta and Vinaya discussions of schisms were fixed in
large part. This explains the situation in which every Vinaya, when explaining schisms, does not clearly
distinguish the two types of schisms but mix their features together.

32 For instance, the Shisong li records: Devadatta, having approached the four people, made this
statement: “You should join me in splitting sramana Gautama’s harmonious monastic community and imparing
his [community of] the Dharma wheel (J#25EZ 2 BRI NiEC, 1ERT: LEILBDMESMEM . %
#Eg . T, 1435 (XXIII) 24b22—c23).

The Milasarvastivada Vinayas also narrate that Devadatta and his four companions intend to split both the
monastic community and the Dharma wheel: T. 1450 (XXIV) 170b28: [ 45 T A [F) B 8 K 0 B Bl 12 i
Gnoli 1977-1978: 1. 79: tisthate eva Sramanasya gautamasya samagram Sravakasamgham bhetsyamah;
cakrabhedam karisyamah; T. 1442 (XXIII) 702b22 - 27 (“HE F1& 40 & “B%32:84”); D. 2, dul ba, cha, 4a5-
7 (“nyan thos kyi dge 'dun mthun pa dbye bar bya” & “’khor lo yang dbye bar bya”).
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Buddhist studies: an anthropological or sociological approach may throw new light on the

function of these accusations in post-schism Buddhist societies.

As I have stated, the process of schism is deeply intertwined with the expansion of
Buddhism in terms of geography, chronology, and doctrinal complexity. We can say that
schism is the past, present, and inevitable future of Buddhist societies. However, due to the
strict systematization of the five anantarya-karmas in Buddhist scholastic traditions, inciting
a schism has been labeled as the gravest transgression, sending perpetrators to hell, even if
schism is not necessarily a condemnable and immoral offense in Vinaya texts. In this sense,
schism becomes a taboo, a prohibition, a transgression around which everyone wants to draw
a clear line of demarcation. Nevertheless, nobody can say that he or she is entirely
innocent—even if they do not directly participate in schismatic activities, they live in
diversified communities that are the products of schismatic activities. When Buddhists from
diversified Buddhist communities accuse Devadatta of schism, they are also directly or
indirectly guilty of schism. In this part, I turn to the scapegoat theory proposed by the French
philosopher René Girard in his famous book The Scapegoat (1986) to make sense of the

condemnation of Devadatta.

The scapegoat mechanism is a crucial component of Girard’s broad-ranging theory,
bridging diverse fields ranging from anthropology, literary criticism, and religious studies, to
sociology. The fundamental assumption of Girard’s theory is that human beings are mimetic
creatures with a natural tendency to imitate others and desire what others desire (i.e.,
mimetic desire). On the individual level, mimetic desire creates the situation that each
member of a community is theoretically another’s mimetic rival, as they tend to desire the
same objects. If a community wishes to operate harmoniously and solidify its sense of
collective identity, they must rely on a sacrificial mechanism to dissolve mutual blame and
internal conflict. By virtue of seeking, blaming, and even eliminating a “marginalized” or
“external” victim (i.e., a scapegoat), the scapegoat becomes the victim of ritualized violence
for the whole community, and it alone shoulders all the violence within the community. The
victimization of the scapegoat, prevalent in religion, mythology, and literature, “symbolizes
the change from reciprocal violence and destruction to unanimous accord and construction”
(1977: 86). Due to the transformation of all-against-all violence into all-against-one
persecution, the mechanism of scapegoating serves as an effective way to bring harmony to

communities consisting of competitive individuals.
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If we use the scapegoat theory to reconsider the Devadatta narrative, we find that the
stories of Devadatta are not just literary, religious, or mythological texts, but “persecution
texts,” in Girard’s terminology (1986: 36). Through a formal acceptance of Devadatta’s sin,
by making Devadatta’s transgression indisputable and exceptionally reprehensible,
Buddhists seek a cure for their or their ancestors’ sins in the sectarian, schismatic history of
Buddhism. The following analyses reveal that the Devadatta narrative possesses all of the

most stereotypical traits of a scapegoat story as set forth by Girard.

(1) According to Girard, the first characteristic of a persecution text is the existence of a
crisis, natural or social. A crisis usually results in a loss of social distinction, the firewall
enforced to maintain the stability of a community against random outbreaks of mimetic
rivalry. In the Devadatta narrative, only the MSV version presents the crisis as a natural
disaster: Devadatta’s schismatic activities take place during a famine in Rajagrha.>>3 The
famine functions as the trigger of crisis: because of the deficiency in food, the community
comes close to losing its principles of obeying the correct Dharma, and its members are
bribed by Devadatta who offers them abundant food. In this sense, this natural disaster can
be interpreted as the catalyst for the dissolving differentiation between the correct Dharma
and incorrect Dharma. In addition to the famine, the schismatic reality of Buddhist
communities poses a predicament, an ideological crisis that incessantly puts pressure on the
Buddhists themselves because the diversified Buddhist communities clearly deviate from the
blueprint of a unified community drawn by Sakyamuni Buddha. It is easy to imagine that in
the process of disintegrating into numerous small communities, now and then these
Buddhists must have compromised the monastic codes that prohibit schism, which certainly
embodies itself as a dissolution of rules, limits, or “differentiation”, in Girard’s term.
Schism—together with Devadatta’s other crimes, such as imitating and attempting to murder
the Buddha—signifies the abolishment of “differences” between the Buddha and Devadatta

in the same way that the crime of patricide destroys the distinction between father and son.

(2) As Girard observes (1986: 17), the first characteristic is closely intertwined with the
second, namely, the reinforcement of a crime that eliminates differences. Because every
Buddhist group is equally vulnerable to being cast as the guilty party by other communities,

they need to find a common enemy, a chief offender to blame. To this end, Buddhists

353 Gnoli 1977-1978: 11. 204-205, D. 1, ‘dul ba, nya, 250b4-251al, T. 1450 (XXIV) 202¢5-21; Borgland
2018: 98.
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continuously reinforce the thought that the chosen scapegoat (i.e., Devadatta) is the source of
trouble, and attempt to destroy that scapegoat to end the trouble. By means of establishing
Devadatta as the common target, diverse and disconnected Buddhist groups avoid the fate of
mutual accusation, and they “mobilize”—the verb Girard chooses, in the same sense as when
speaking of mobilizing the military (1986: 113)—the violence toward a single victim. In this
way, the mutual antagonism between any two separate communities gives way to the unified
hatred toward Devadatta, and the collective responsibility for the schismatic reality is

successfully transferred to Devadatta himself.

(3) Regarding the third characteristic, Girard believes that “the victims are chosen not
for the crimes they are accused of but for the victim's signs that they bear, for everything that
suggests their guilty relationship with the crisis” (1986: 24). Usually, the most common,
banal signs that identify a scapegoat include a physical disorder, status as an outsider, or
status of marginalization. In the case of Devadatta, since he is a proponent of radical
asceticism, he definitely belongs to the group marginalized by the settled monks. This point
is easy to understand because ascetic Buddhists are geographically removed from the settled
communities, and seclude themselves from daily institutional operations. Their independent
lives are uncontrollable by monastic institutions and therefore pose a potential, unpredictable
threat (see more discussions in §3.3.3). Ascetic monks can even become social and economic
competitors with domesticated monks, as the ascetic lifestyle may contrast with the relatively
easy life of monastic monks, and consequently produce a negative effect on the material and
social support for monasteries. Therefore, Devadatta can be regarded as a marginalized

insider who is an easy target of criticism.

(4) Regarding the fourth characteristic of a persecution text—that is, violence—Girard
(1986: 24) states that “the import of the operation is to lay the responsibility for the crisis on
the victims and to exert an influence on it by destroying these victims or at least by banishing
them from the community they pollute.” The fate of Devadatta reflects exactly this sort of
ritualized violence: Devadatta is expelled from the Buddhist community and dies from being
swallowed by the earth (cf. Horner 1966). In both cases, Devadatta’s punishment functions
as a sign that the monastic community has successfully met the challenge and resolved the
crisis. As Girard further states, there is also a process of the divinization of scapegoat, which
mainly occurs after the crisis has been completely resolved, the most famous example of
which is Christ. Speaking of Devadatta, he is of course not sacralized in the texts of so-called

mainstream Buddhism. However, as I shall discuss below, the image of Devadatta indeed
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becomes more and more favorable in Mahayana Buddhism, in which he is no longer a
scapegoat but transformed into Sakyamuni’s aide, who strategically commits evil with a

pedagogical end. In this respect, Devadatta has also shaken off his identity as a scapegoat.

Of course, Devadatta has never been the only scapegoat in the schismatic history of
Buddhism. We are also well-informed about schismatic monks such as Mahadeva and Yasas
of the Vatsiputriyas, who are purportedly also convincing schismatics. Accusations against
these schismatics who were active in the post-parinirvana societies reflect a form of a
scapegoat mechanism, intended to transfer responsibility for the schismatic history of
Buddhism to certain individuals. The above “scapegoat” interpretation of Devadatta is just a
preliminary interpretation. A further investigation in the future in this direction would bring

more new insights to our reading of the Devadatta narrative.
3.2.4 Summary

The previous section 3.1 sheds light on the core, and probably the earliest layer, of
Devadatta’s image, namely, his image as the schismatic monk during the Buddha’s lifetime.
In this section, I continue to develop the reading of the Devadatta stories as a schismatic
narrative and situate the Devadatta stories against their schismatic background. I demonstrate
that many accounts of Devadatta are modeled on definitions of a schismatic monk as found
in the Vinaya codes: the success in Devadatta’s early religious career is plausibly a literary
device to make Devadatta meet the requirement for being a schismatic in the Vinayas; the
details of his four or seven major supporters are intentionally created to fulfill the minimum
number of participants in a schism required by each Vinaya; his schismatic activities—
ranging from the composition of a discrepant teaching and Pratimoksasiitra, the proposition
of five ascetic practices, initiating a vote, to the performance of separate monastic
ceremonies such as posadha, pravarana, and karman—are also composed in accordance to
the definition of a schism in each Vinaya. All these discussions illustrate how much we can
make sense of these seemingly loosely-bound and even contradictory stories in the context of

the legal discussions of schism.

Moreover, I also investigate the different understandings of the schismatic sins of
Devadatta in two Buddhist contexts, namely, the Vinaya context and the scholastic traditions.
In the Vinayas’ legal discussions, schisms are divided into justifiable and unjustifiable ones.

While justifiable schismatics will not descend into hell for punishment, those who incite
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unjustifiable schisms are also left with abundant opportunities to expiate the offense.
Depending on how far a schism proceeds, the Vinayas regulate that its schismatic commits
the transgression ranging from a duskrta, to a sthillatyaya, and finally to a sanighavasesa—all
sins are not as grave as a pardjika which incurs the penalty of immediate excommunication.
In comparison, the Abhidharmas define a schism as the gravest sin among the five
anantarya-karmas, which must lead to a rebirth in hell immediately and necessarily in the
next life. In this scholastic understanding of schisms, splitting a sanigha is not merely a legal
issue; instead, it becomes a morally reprehensible act subject to intensive polemics. It is this
scholastic approach to the schism that has long been dominant among Buddhists, and it is in
this context that Devadatta was subject to forceful resentments. The realization of a
dichotomy between the Vinaya approach and the scholastic approach to schism can also shed
light on a historical understanding of the separate creation of Devadatta and Mahadeva:
while Devadatta stories must be contextualized in Vinaya texts as illustrations of a sinful
schism, the image of Mahadeva is more shaped in Abhidharma literature to associate with

the five anantarya-karmas.

The third focus of this section is to understand the fact that Devadatta’s schism
constitutes the most condemned case of schism. I start from the theory of the twofold schism
(i.e., cakrabheda and karmabheda) developed in the Sarvastivada Abhidharma tradition(s)
and elaborate on how Devadatta’s schism distinguishes itself from the other schisms that
occurred after the parinirvana of the Buddha: according to the dichotomy of the cakrabheda
and karmabheda, Devadatta’s schism constitutes the sole instance of a cakrabheda that
incurs the inevitable punishment in hell. In addition, the scapegoat theory can also illuminate
the function of the Devadatta stories in the Buddhist schismatic history—by setting
Devadatta as the common enemy, diversified Buddhist communities transfer the collective
responsibility for the schismatic reality to Devadatta himself. In this sense, the Devadatta
stories become a persecution narrative, through which Buddhists attempt to seek a cure for

their or their ancestors’ sins in the sectarian, schismatic history of Buddhism.

If we fail to understand the ideological background of how Buddhists define and discuss
the issue of schism, we will not be able to grasp the rich historical and theological

information contained in the creation of the Devadatta stories.

186



3.3 Devadatta as a proponent of asceticism

As a crucial element in the Devadatta narrative, Devadatta’s ascetic propositions and their
religious significance have been briefly touched upon several times in the above discussion: |
mention that in the Sthavira-derived Vinayas, the five ascetic practices are the central
propaganda with which Devadatta attracts his followers and achieves his success in the
voting ceremony; in addition, these ascetic propositions, as Devadatta’s major dogmas that
contradict the Dharma of the Buddha, account for the fact that Devadatta’s schism is
regarded as an illegal one, the punishment for which is to descend into hell. Moreover, as a
schismatic proponent, Devadatta is subjected to the tendency of being marginalized, a mark
that a scapegoat usually bears. Without the detail of his ascetic propositions, Devadatta’s
schism would never appear as a logically coherent and pedagogically convincing narrative.
However, some related questions arise: Why did Buddhist narrators choose to associate
Devadatta with ascetic propaganda in the narrative? Why did asceticism, a sort of practice
frequently acknowledged as a correct path to awakening, become a condemnable matter in
the Devadatta narrative? What is the underlying motivation to compose a narrative of a

failed ascetic, and what messages can we read here concerning asceticism in Buddhism?3%*
3.3.1 Devadatta’s five ascetic practices

In popular versions of Devadatta’s legends, Devadatta is endowed with an ascetic nature, for
he proposes the five ascetic practices to split the sangha, with the presumption that
Sakyamuni would not permit this proposal.3> The fivefold ascetic proposition, as a polemic
intentionally crafted to arouses dissenting views within the monastic community,
successfully instigates the split of a considerable number of monks with ascetic tendencies.

However, when we inquire ourselves about which five items on earth are proposed by

354 Before proceeding to the main body of my investigation, I must briefly state my suspicion about the
historicity of the accounts of Devadatta’s five ascetic propositions. Of course, this story is widely attested in
different Vinayas of the Sthavira offshoots, but no such account can be found in the Mahasanghika texts. This
is the basic reason why I tend to believe it is the creation of Sthavira monks, rather than part of the original core
that perhaps belonged to an ancient and once-unified group of Buddhists. In addition, the accounts of
Devadatta’s ascetic followers on the part of several famous Chinese pilgrims should be viewed as no more than
a meta-narrative full of bias and predisposition. Therefore, I would regard the account of his five ascetic
propositions as a narrative by means of which the Buddhist composers embodied certain ideologies.

355 Vin. ii. 196-198; T. 1462 (XXIV) 768c11-12; T. 1421 (XXII) 164a26-164b1; T. 1428 (XXII) 594b14—
15; T. 1463 (XXIV) 823a17-26; T. 1435 (XXIII) 264 b28—c4; T. 212 (IV) 696b4—14. Cf. Ray 1994: 162-178.
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Devadatta, we are confronted with a rather awkward situation: details of Devadatta’s five

ascetic practices diverge significantly in different Vinayas.

The Pali Vinaya and its commentary present the list as follows: (1). araniiika
(“dwelling in the forest”); (2). pindapatika (“living on alms”); (3). pamsukulika (“wearing
robes of rags”); (4). rukkhamulika (“living at the foot of the tree”); (5). macchamamsam

na [assu] (“eating neither fish nor meat”).33

In a way different from the Pali list, the Mahiéasaka version comprises: (1). /A~ & ki
(“abstention from salt”); (2). /& & Bk L (“abstention from buttermilk”); 3. 1~ & & A
(“abstention from fish and meat”); (4). Z & & A% 5 (“begging for alms” & “not
accepting invitations”); and (5). F & /\ H H &4, A H HAREE (“staying in the
open air during the eight months of spring and summer, while living in thatched cottages
during the four months of winter”).33” This version does not contain practices that expose the
practitioner to nature much: the practice of forest-dwelling as mentioned in the Pali Vinaya
has been deleted from this list, and the item “living in the open air” is replaced with “living
in the open air during spring and summer.” It is plausible that this Mahi$asaka list was
written in a place with a much colder climate, probably an adaptation to the new natural
environment amid the dissemination of Buddhism northwards. In addition, the Mahi$asaka
version adds abstention from salt, butter, and milk, while excluding the rule of wearing three
ragged robes. In total, the Mahi$asaka tradition only shares two practices in common with

the Pali tradition, namely, begging for alms and abstaining from meat and fish.

The Dharmaguptaka list seems to be intermediate between the Theravamsa and
Mabhiéasaka traditions. It shares three items with the Pali list, that is, pamsukiilika/ =% 347 1<,
pindapatikal 'z, &, and macchamamsam na [assul//A~ & 8 & 4. The Dharmaguptaka Vinaya
additionally includes luzuo §2 4 (Pali abbhokdsika), whose nuance is slightly different from
that of rukkhamilika (“those living at the foot of the tree”) in the Pali version. According to
the *Vimuttimagga, the text of which is preserved in its Chinese translation Jietuo dao lun fif

it & & (T. 1648), abbhokdsika is to eschew places with any form of shelter, while

336 Vin, ii. 196-197, iii. 171-172; T. 1462 (XXIV) 768c11-12.

37T. 1421 (XXII) 164a26-164b1: — A B, —ARHIAL: =AEAN, HEHFEAE; NZf,
FfhEER A HREEN\HHGEA, £VHHERERE, 52 NE&HEANE.
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rukkhamiilika means to abandon one’s abode.>*® In this sense, the abbhokasika rule is stricter,
as it not only prohibits one from houses but also trees and so forth since a tree can still
provide shelter for the ascetic.’® The Dharmaguptaka list also contains the abandoning of
eating salt or butter, which is agreed by the Mahi$asaka school. Interestingly, another Vinaya
in Chinese, the Pinimu jing Wt J8 BE&E (T. 1463 [XXIV] 82al17-26), contains precisely the
same list of the five ascetic practices—7Z, & (“begging”), FHF A< (“wearing rag-robe”), N &
Bk B (“abstention from butter and salt”), /~ X A £ (“abstention from meat and fish”), and

Fz A (“sitting in the open air”) —which possibly hints at its school affiliation.>¢

The Sarvastivada traditions contain quite different lists. In the Chinese Shisong i, a

”) 361

new practice—yishi — & (*ekasanika, “one eating —is added to the list; another four

items consist of wearing ragged robes, begging for alms, living in the open air, and
abstaining from meat and fish (T. 1435 [XXIII] 264b28—c4). The Chuyao jing H &L (T.
212 [IV] 696b4—14) contains a rather odd list, as it is not meat and fish that are prohibited,
but flesh and blood (/~ & WAl 8 IfiL). It is puzzling why the composers thought Buddhists
would drink blood. In addition, the Chuyao jing adds the rule that monks should not possess
gold, silver, or other treasures (A~ %8 #F 4 $) £ #))), apart from three more common items,
namely, # 5 =4 (“always wearing three robes™), Z, & (“living on alms”), and £ T #& 15

(“staying overnight at the foot of a tree”).

358 T, 1648 (XXXII) 404c9—-10 = Eng. Ehara et al. 1961: 28: AT FAL? W@, =Mk ? W

39 This point is clearly expressed in a later part of this text: #7178 Jig & 728 T, RIZLEE{E (If one lives
in a place with a shelter or under a tree, he disobeys the practice of living in open air. T. 1648 (XXXII) 405c18
= Eng. Ehara et al. 1961: 33-34. Cf. Dantinne 1991: 17.

30 According to Clarke (2004: 9), who offers an overview of previous investigations into the school
affiliation of this text, modern scholars generally attribute it to the school of Dharmaguptaka or Haimavata.
Sasaki (2000b: 368-370) states that the Dharmaguptaka affiliation is more credible.

361 The meaning of “one eating” (ekdsanika) is in fact a bit ambiguous. Whether it should be interpreted as
eka-asana (“one meal”) or eka-asana (“one seat”) is still controversial (cf. CPD s.v. ekasanika for a thorough
discussion of the scholarship on this term; see also Ray 1994: 300). This ambiguity is also reflected in its
Chinese translation, which is sometimes yizuo shi — 4% ff (“eating in one place”), other times yi shi — 1%
(“eating one meal”). Nevertheless, their implications are similar: one should confine their eating to only one
time in one seat, and not eat again on the same day after cleaning their bowl, or even after standing up during
eating (Dantinne 1991: 14: “S'il doit se lever accidentellement alors qu'il est en train de manger, il ne se rassied
plus ensuite pour achever son repas.” Cf. Vm.160).
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The lists appearing in the Sarighabhedavastu of the Millasarvastivada Vinaya are more
divergent. We possess a version of the list that reveals a clear ascetic tendency on the part of
Devadatta (MSV Version I: aranyakatva [“dwelling in the forest”], paindapatikatva [living
on alms], pamsukilikatva [wearing rag-robes], traicivarikatva [wearing three robes], and
vrksamilikatva [living at the foot of the tree]. Gnoli 1977-1978: 11. 271, D. 1, 'dul ba, nya,
298al-4, T. 1450 [XXIV] 153b15-24). However, elsewhere, Devadatta also champions less
austere practices, such as living indoors and wearing long robes (MSV Version II: T. 1450
[XXIV] 149b9-20; Genben sapoduobu lii she 1R A [ ¥ 2 I 1 i [*Malasarvastivada-
vinaya-samgraha] T. 1458 [XXIV] 546b29-c3). Noteworthy is that the MSV
Sanghabhedavastu additionally provides a dramatically reversed story (MSV Version III) in
which Devadatta propagandizes against the five points of ascetic practice proposed by the
Buddha: 1. pindapati-katvena na rocante [“are not pleased with collecting alms™], 2.
pamsukilikatvena na rocante [are not pleased with wearing rag-robes], 3. traicivarikatvena
na rocante [“are not pleased with wearing three robes’], and 4. abhyavakasikatvena na
rocante [are not pleased with living in uncovered places], with the fifth item missing from
the text. (Gnoli 1977-1978: 1I. 204-205, D. 1, ‘dul ba, nya, 250b4-251al, T. 1450 [XXIV]
202c13-14). He provokes monks who are not desirous of ascetic practices to split from the
sangha. In this case, Devadatta no longer espouses ascetic practices, but precisely the

opposite. The typical Miilasarvastivada tarnishing of Devadatta’s reputation is evident here.

We are forced to accept the fact that no standard version of Devadatta’s five ascetic
practices exists in Buddhist history, and each school has developed its own discrepant
version. In total, ten practices have appeared in Devadatta’s list of five ascetic points (see
Table 3.3.1): three points on how to live—namely, (1). forest-dwelling, (2). living in the
open air, and (3). living at the foot of a tree; two on how to dress—that is, (4). wearing rag-
robes and (5). wearing three garments; four items on how to eat—i.e., (6). begging for alms,
(7). abstaining from fish or meat, (8). abstaining from butter or salt, and (9). one eating; in
addition to one Vinaya rule of (10). possessing no treasure. It seems that Devadatta’s five
practices constituted an undefined and open-ended category that Buddhists were still able to

revise at a relatively late date.
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3.3.2 Dhutagunas and their relation to Devadatta’s ascetic proposals

As a religion advocating renunciation, Buddhism is innately a form of ascetic movement,
albeit in a critical and moderate way. Termed dhutaguna or dhutanga (or other variant forms;
cf. BHSD s.v. dhuta), the ascetic practices indeed appear as virtuous actions as commonly
as—if not more frequently than—their appearance as the target of criticism in Buddhist
literature.?%> The concept of legitimized ascetic practices is found in an early incarnation in
the Dighanikaya where it is known as cattaro ariyavamsa (“four noble lineages”), which
contain three common ascetic practices (civara, pindapata, and senasana; DN. iii. 224-225;
cf. also Ray 1994: 294). We further find a list of nine practices in the Sappurisasutta of the
Majjhimanikaya, which consists of aranfika (“one dwelling in the forest”), pamsukilika
(“one wearing rag-robes”), pindapatika (“one living on alms”), rukkhamiilika (“one living at
the foot of a tree”), sosanika (“one living on cemetery grounds”), abbhokdasika (“one living
in the uncovered place”), nesajjika (‘“one remaining in a sitting posture”), yathasanthatika
(“one accepting any seat offered to him”), and ekasaniko (“one eating”). Furthermore, the
Vinayas generally prescribe that during the ordination procedure, monks should be informed
of several ascetic practices that fall under the category of the “four requisites (nisrayas)”,
namely, living at the foot of trees (vrksamiula), living on alms (pindapata), wearing only rag-
robes (pamsukiila) and using only cow urine as medicine (pitimuktabhaisajya; Ray 1994:
26-27, 294).

Later, two well-systematized lists of dhutagunas come into being and become the
source of our popular understanding of Buddhist ascetic activities (Table 3.3.2).36* The first
list contains 13 items that can be found in Pali texts such as the *Vimuttimagga (fEf5t B, T.
1648) and Visuddhimagga; and the other list consists of 12 practices mostly found in the

Mahayana texts represented by the Astasahasrikaprajiia-paramita-sitra.

362 Several famous criticisms of asceticism are summarized in Dantinne (1991: 1-3). However, as he later
points out (ibid. 3), “Si l'adhésion excessive aux régles éthiques et aux voeux religieux est, certes, une passion
qui contrecarre la réalisation du Nirvana, elle n’est par pour autant fonciérement mauvaise.” He cites the Citla-
assapura-sutta (MN. i. 281ff.) as an example to demonstrate that ascetic practices can also promote one’s
spiritual achievement.

363 Cf. Boucher 2008: 43-44, Ray 1994: 297-298, and Dantinne 1991: 5ff. (esp. 5-10 for various other
lists of dhutagunas in Buddhist texts). The reason I choose the above two dhutaguna lists, among many other
lists from different Buddhist groups, is not because they are most authentic (different Buddhist groups would

have diverging ideas about authenticity), but because these two lists are more systematically organized and
fixed.
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Table 3.3.2. Two popular dhutaguna lists

(Practitioners of) dhutaguna items The Theravamsa list | The Mahayana list

1. one wearing the rag-robe pamsukilika pamsukilika

2. one wearing the three robes tecivarika traicivarika

3. one wearing garments of felt or wool o nama(n)tika

4. one begging for alms pindapatika pindapatika

5.one begging for alms (from house to | sapadanacarika o

house) in turns

6. one observing “one eating” ekasanika aikasanika (ekasanika)
7. one eating only one bowl of food pattapindika o

8. one taking no food after mealtime khalupacchabhatika | khalupascadbhaktika
9. one dwelling in the forest arannaka aranyaka (aranyaka)
10. one living at the foot of a tree rukkhamiilika vrksamiilika

11. one living in the uncovered place abbhokasika a(a)bhyavakasika

12. one living on cremation grounds sosanika Smd(a)Sanika

13. one accepting any seat offered to him | yathasanthatika yathasamstarika

14. one who remains in a sitting posture nesajjika naisadika/naisadyika

In contrast to the common assumption that Devadatta’s proposal addresses the dhutagunas,
we find items in Devadatta’s list that do not precisely overlap with those of the dhutaguna

lists.3** In comparing the above two dhutaguna traditions with the ten practices purported to

3% Cf. Dantinne 1991: 10-20 for a detailed explanation of each dhutaguna practice. Here, I just briefly
discuss some technical terms whose meanings are not straightforward. Sapadanacarika means the practice that
the monk begs from house to house without paying attention to the donors’ social caste (ibid. 13);
Khalupascadbhaktika means the ascetic “qui refuse de manger par aprés” (ibid. 14), including not partaking
brew made from fruits, honey, and so forth after the midday meal.

The Shi’er toutuo jing + —FHFE4E (T. 783 [XVII] 720c6-10) lists 12 practices: (9). 7EFT B4 B ; (4). &
T28; (5). WEZE; (6). %—8&7%; (77). fiE & (Dantinne [ibid. 9] reconstructs it as *bhojanamatrajiia);
(8). M AL (1). FIRAA, 2). H=A4K (12). BRI (10). B ik (11). S M4, (14). (HALABA.
(The numeration system follows Table 3.3.2).

The Mahisasaka Vinaya (T. 1421 [XXII] 26a18-20) contains 12 practices, which are more similar to the
Theravamsa list: (9). TEFT#IHT; (4). 265 (6). 226 (2). — MR (). —% B (5). KB ZE; (12). FH;
(1). AR (2). 24K (13). BEFCAR; (10). 48 A (11). B4

The Dharmaguptaka Fo benxing ji jing contains cankramana (jingxing # 1T, “wandering around to
prevent sleep”) besides 11 common items (T. 190 [I11] 869a11-b8): (9). BRI 4 (4). Z8&; (1). 3 HHA; (8).
AR (6). —2BF; (7). Z—H4; (12). Bk, (11). B, (10). 228 T (). 84T (13). %A
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be Devadatta’s propositions, we note that only seven practices—i.e., forest-dwelling,
begging for alms, wearing rag-robes, wearing three garments, living in the open air, living at

the foot of a tree, and “one eating”—are shared between them.

Are the three practices that appear in Devadatta’s list but not in dhutaguna lists (i.e.,
possessing no gold, silver, or treasure; no fish or meat; and no butter or salt) regarded as
legitimate ascetic actions? Among the items that have appeared in Devadatta’s list, the
practice of possessing no money given in the Chuyao jing seems to be unexpected, as it does
not advance a more radical practice—this practice itself is a common Vinaya rule.%
Moreover, this practice is also connected to another Buddhist polemic against schism,
namely, the ten illegal propositions advanced by the Vaisalt monks (Skt. dasa-vastini, Chn.
shishi feifa + 3 4E7%).3% Note that these ten illegal propositions only appear in the Sthavira-
derived Vinayas with considerable discrepancies among different schools. The
corresponding account in the Mahasanghika Vinaya omits all but one, namely, the tenth
proposition that monks are allowed to accept money. Although both Sthavira and

Mahasanghika sides clearly declare the practice of accepting money as illegally proposed by

EA; (2). 8 =4 ¥%. Compared to the Theravamsa list, it omits going alms-begging [from house to house] in
turns (sapadanacarika) and accepting any seat that is offered (vathasanthatika).

The Pinimu jing (T. 1463 [XXIV] 804c24-29) provides a different list of (9). 1725 P #F&; (4). 2. & (1).
BTAC (7). ARG IEAE; (6). —WReZHL (12). W HAT; (11). BEHLAL; (10). 81 FA; (13). B AAAER; (13).
R 15 8 ; (2). 7% =4K; It omits going alms-begging [from house to house] in turns turns (sapadanacarika)
and eating only a handful of food (Pali pattapindika, Chn.% —4# ), compared to the Theravamsa list.

The Sarvastivada school(s) also accepts most of the items listed in the Theravamsa tradition, with the
exception of the thirteenth yathasanthatika (T. 1509 [XXV] 537a19-23): -+ —FEFE: (9). {EMTBIE; (4). ¥ 2
£ (1) 894 (6). —2fr; (7). BTEA; (8). HRANEIUE; (12). R HIME; (10). B E; (A1), FEHE; (13). 4k
AREL; (5). W24 (2). (H=5K.

365 For the discussions of this rule in the Vinayas, see Chiu 2014: 12-13 and Heirman 1997: 44-50.

3% The content of the ten propositions (Shishi feifa 2 4F7%) in Pali is given in Nattier & Prebish 1977:
242-244: “preserving salt in a horn” (#F; Pali singilonakappa), “taking food when the shadow is beyond two
fingers wide” (i.e., eating after the noon hour — g % ; dvangulakappa); “after finishing one meal, going to
another town for another meal” (T 2§ 7% [ ; Pali gamantarakappa); “holding several confession ceremonies
within the same monastic boundary [stma]” ({¥ Bz 5, W2 ¥%#; Pali avasakappa); “confirming a monastic act in
an incomplete assembly” (F& & 15 ; Pali anumatikappa); “carrying out an act improperly and justifying it by its
habitual performance in this way” (J7 % V%, Af¥¥#; Pali acinnakappa); after eating, drinking unchurned milk
that is somewhere between the states of milk and curd” (4 Fl & ¥F; Pali amathitakappa); “drinking
unfermented wine” (8 A% 4, /Ki%; Pali jalogim); using a mat without a border (F& = 1%, A~ a5 44 JE Bl 18 V%,
Pali adasakam nisidanam); and accepting gold and silver (4 $R ¥%; Pali jatariparajatam).” Cf. other versions
of the ten propositions in T. 1421 (XXII) 192a27ff.; T. 1425 (XXII) 493a281f.; T. 1428 (XXII) 968c18ff.; T.
1435 (XXIII) 414a211f.; T. 1441 (XXIII) 597b17ff.; T.1462 (XXIV) 677c16ff.
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the unauthorized side (namely, the monks from Vaisali EE & Bf ), they have different
historical interpretations of this event: According to the traditional Sthavira-derived history
Dipavamsa, the ten polemical propositions resulted in the second Buddhist council held at
Vaiéalt and led to the first schism between the ancient Sthaviras and Mahasanghikas;3*’ on
the other hand, the Mahasanghika Vinaya states that this debate brought about the
composition of a new Vinaya Canon containing stricter monastic codes. We may surmise
how this item from the ten illegal propositions ended up in the list of Devadatta’s ascetic
points—the composers of the Chuyao jing, who were Sarvastivada monks inheriting the
tradition that the Mahasanghikas’ ten illegal propositions led to the first split, subconsciously
or intentionally connected Devadatta to the Mahasanghika side, and therefore attributed the

“presumed” Mahasanghika proposal of not accepting money to Devadatta.3¢®

Now, I shall focus primarily on the other two items, i.e., no fish or meat and no butter or
salt). The remaining two items from Devadatta’s list, i.e., no fish or meat and no butter or
salt, seem to be absent from any dhutaguna list (including those minor traditions as seen in n.
364). However, these two practices are in fact mentioned in the Chinese translation of the
*Vimuttimagga, in its discussion of the practice of living on cremation grounds (smasanika,

Pali sosanika):3%

If a monk lives on cremation grounds, he should not build a house; nor should he
build either a bed or a seat. He should neither sit downwind nor stay upwind. He
should not fall into a deep sleep. He should not eat food with the taste of fish. He

should not drink curdled milk or eat sesame oil. He should not touch meat dishes.

3¢7In the Pali traditions, the ten polemical propositions are regarded as the cause for the split between the
Sthaviras and the Mahasanghikas, as the Sthaviras were opposed to them, while the Mahasanghikas accepted
them (for an overview of the past important scholarship on the second council, see Nattier & Prebish 1977:
237-238; also cf. Sasaki 2015). However, Nattier & Prebish (1977: 241-244), with the reference to the Sanskrit
version of the Mahasanghika Bhiksupratimoksasitra, have proven that the ancient Sthaviras and
Mahasanghikas entirely agreed with each other on the objection to the ten issues.

3% There is much information to be investigated between the diversified records of the second council
(including the Mahadeva stories and his five propositions) and the Devadatta narrative, which, unfortunately, I
have to skip in my dissertation due to the limitation of time and space.

369 T. 1648 (XXXII) 405c27-29: £ L L IETAIE R, AN AR RZIREE, A0 EAAATEEAE, BARA
A, mAEATE, RHCABASRE, AMEW. Cf also Ehara et al. 1961: 34; Ray 1994: 302; Dantinne
(1991: 19) explains that eating fish meat and so forth would attract nonhumans (“Il évitera de consommer de la
viande du poisson et d'autres aliments qui attirent les nonhumains”).
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We see that the rulings concerning the prohibition of fish, meat, and dairy products are all
part of the legal practice of smasanika, and therefore, Devadatta’s proposals for abstaining
from the above food are entirely legitimate in the Buddhist dhutaguna context. Why do
Buddhists impose such strict eating rules on cemetery-dwellers? One story that Schopen
adduces may offer some hints.>”® The vibhanga of the Miulasarvastivada Vinaya narrates a
story of the monk Mahakala (Chn. X & 4 & %7, Tib. nag po chen po), who practiced
Smasanika. Usually, he fed himself on the lumps of food (pindaka) that people offered to
their dead relatives on the cremation ground, and therefore people noticed that Mahakala
would get fatter during epidemics but emaciated when no epidemics occurred. This change
led villagers to suspect that the cemetery monk fed himself on the flesh of corpses. There
were even some young boys who pretended to be dead to test whether Mahakala was a
corpse-cater. However, they became extremely terrified at the sight of the monk and gave up
on the test. Therefore, nobody could verify whether Mahakala ate people’s flesh or not.
Despite the Buddha’s defense of him, the rumor was widely disseminated, even among
members of the Buddhist community. In the end, the Buddha had to issue a rule that monks
should only eat the food they receive as a gift (apratigrahita-bhukti; byin len byed du bcug
ste bza’ ba; WU B).

While postponing an interpretation of the Mahakala story to the next section, I must
restate that I by no means mean to suggest that the list of Devadatta’s ascetic propositions
was inspired by or connected with the Smasanika practices. Instead, I surmise that such food
abstinence perhaps took more influence from another Buddhist ascetic movement, namely,
the ascetic practices that arose under the sway of the bodhisattva spirit of compassion. In fact,
there are many early Mahayana texts that strongly urge abstention from meat or fish out of
the bodhisattva spirit.3”! One famous example is the Mahayana Mahaparinirvana-mahasiitra,
in which, after the Buddha orders monks not to consume meat, the Bodhisattva Kasyapa, by

the same token, urges abstention from butter, milk, sesame extraction, and so forth.37

30T, 1442 (XXV) 825a26-¢27, D. 3, “dul, ja, 154b2-156b7. Eng. Schopen 2007: 76-80.
371 Kawasaki 1985.

32T, 374 (XII) 386al1-28; T. 375 (XII) 626a3-23; T. 376 (XII) 868c19-869a7; D. 119, mdo sde, nya,
57a5-b7; D. 120, mdo sde, tha, 54a7-b4.
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Regarding the reason why butter and milk should be treated in the same way as meat,

Bhaviveka in the Madhyamaka-hrdayakarika explains:*’3

Precisely because [they are] produced from semen and the like, fish and meat must
be prohibited. For this reason, butter, milk, and the like must be (prohibited) in the

same way. These (actions) are all transgressions.

As a Mahayanist upholding the bodhisattva ideal, Bhaviveka argues for regarding fish, meat,
butter and curdled milk as substances produced from “living creatures” in the same fashion,
and therefore, abandoning the habit of consuming them to maintain a compassionate mind.
Possibly in the same spirit, the precept of abstaining from meat is officially enacted by the
Fanwang jing % #9 &8 (T. 1484, specifically its second fascicle), a text that was
fundamentally important to the formation of the bodhisattva precept tradition in East Asia,

which later evolved into outright vegetarianism in Chinese Buddhism.37*

Based on the accounts in the *Vimuttimagga and Mahayana texts, we may safely
conclude that abstention from fish, meat, butter, and other dairy products are legalized
practices among certain Buddhist groups, despite not being accepted as major components of

the standard dhutaguna traditions.’”> But how can we understand the correlation between

373 Lindtner 2001: 107: Sukradi sambhavadeva matsyamamsam vigarhitam, tam ghrtaksiradi hetoh
syadevam vyabhicarita (IX, 135).

For the Japanese translation, with which I am not in complete agreement, see Kawasaki 1985: 177. }5 %
MEEL 26D TH DN, MRNE (2 BT22L) WEiFisn2aRETHZL0HIDTHNA
&, In (AR ERRABEFOI LS (BE¥shTivebunid) « »<DTELLT, BA
AHEEEWI &K B,

374 T. 1484 (XXIV) 1005b10-13. On the abstention from meat in Chinese Buddhism, see Michihata 1966:
49-62.

375 There is one text that lists abandoning fish, meat and dairy products as the twelfth practice of the 12
dhutagunas. 1t is the Chinese Da bigiu sangian weiyi Kt . = F B % (T. 1470), dubiously attributed to the
second-century translator % {tt /%] An Shigao. However, this would have been composed no earlier than the Jin
dynasty, perhaps in China, having a strong Mahayana tendency (Wang Yili 2011; Lii 1980: 64). T. 1470 (24)
919b6-18: | “BHFEH, —EHEARZ NG, AT ZH, BPARWEM —RET8Y. —Fikmh bk,
NERRRRIRT . ZHE AN CARY, NBERPIIAZ, (HIEHEN T EZRAG K L. WF IS
FHSHT. LE—H—f/, —AMufgl. NESRAMEL, ERELT —AEEYEE. &
BHZEAK, WA, AR NEEEH, AEMRSFD, IIAEAR, HELNES, M
Ri. NNEEARBEAREN, IRAMEANILEN. FHEEHEMINEHR, SO BEERE. +—&E
BN, AEBTFERE. T -H AT, IAEER, BREAES,

Interestingly, the earliest Buddhist references to the prohibition of consuming fish, meat and dairy
products are all connected with heretical asceticism, and these prohibitions are listed together with nakedness
and the other typically heretical practices, especially Jain ones. This reference is found in a story in which a
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Devadatta’s five ascetic points and the standard dhutaguna practices, especially with regard

to the disagreement between the two ascetic traditions?

In this regard, Ray (1994: 314) argues that Devadatta’s ascetic practices represent a
“rigorist interpretation of the dhutagunas”. However, since Devadatta’s list largely overlaps
with the standard dhutaguna lists, how can we claim that the practices of abstaining from
fish, meat, dairy products, and salt and no keeping of treasure are stricter and more radical
than other varieties of dhutaguna practices? Therefore, I would rather suggest that the
discrepancy between Devadatta’s list and the systematized dhutaguna lists was the outcome
of the independent development of the two ascetic traditions in Buddhist literature. To be
more specific, Devadatta’s practices, although having a clear ascetic tendency, were
probably produced independently of the systematized dhutaguna traditions. That is to say,
Devadatta’s list may have evolved from common, preexisting ascetic practices that at the
same time possibly also gave rise to the systematized dhutagunas. Therefore, we may
surmise that Devadatta’s ascetic propositions were not formed under the direct sway of the
standardized dhutaguna traditions. One observation that further strengthens this hypothesis is
that Devadatta’s practices, with their clearly ascetic nature, are seldom termed dhutaguna or
its variant forms in the Vinayas. The Vinayas usually refer to Devadatta’s practices as the
“five matters” or “five practices”: The Pali Vinaya calls them pasicavatthu (Vin iii. 171). The
Chinese Wufen 6i and Shisong lii refer to them as wufa 1. % . The Sanskrit MSV
Sanghabhedavastu uses the word paricavratapada (“five matters of observation”; Gnoli
1977-1978: 1I. 27). The Tibetan translation is brtul zhugs kyi gzhi Inga, the exact rendering
of the Sanskrit term, while the Chinese MSV Sarighabhedavastu labels them wu jinfa T.257%
(“five practices of self-discipline”). Only the Dharmaguptaka Vinaya explicitly states that
Devadatta’s five practices are dhutagunas (SEFEE, T. 1428 [XXII] 594a28-b9).

In sum, Devadatta’s ascetic propositions, including the three additional prohibitions that
do not appear in standard dhutaguna lists, represent a normal, if not the most popular, form

of Buddhist asceticism. Then, how do we understand the fact that Devadatta’s ascetic

parivrajaka master named Nigrodha (sometimes Nigantha) makes a false accusation of Buddhist teaching. He
is defeated by the Buddha, who denies the soteriological usefulness of this heretical asceticism. This story is
widely found in the dgamalnikdya texts; it is sometimes called *Nyagrodha-brahmana-siitra (JE ¥ FEFEELL T.
11 [I] 223b6-19), other times *(Udumbarika-) Sthandda-siitra (DN. iii. 41; BFEABEE T. 1[1] 47¢14-26; Hli T
£ T. 26 [1] 441c17-24; B 2 2L T. 16 [1] 592b6-19). Does this imply that Buddhists did not accept
abstention from these foods at first, but regarded them as heretical practices? On abstention from certain foods
in Jainism, see Cort 2002: 723; Williams 1983: 110-113.
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propositions are generally condemned, while the dhutagunas are not? Why it is acceptable
for Buddhists to make asceticism the core of Devadatta’s schismatic notions? In the
following section, I shall investigate what the Devadatta narrative tells us about asceticism in

Buddhism.
3.3.3 The ambiguity of asceticism in Buddhism

Let us return now to the Mahakala story. While there are multiple ways to interpret this
narrative, the first message I read here is that it is easy for a Buddhist ascetic to embroil
himself and the whole sarigha in an unforeseen predicament. As revealed in the story, it is
the isolated lifestyle of cemetery monks that largely accounts for the rumors about Mahakala.
Villagers attempt to spy on him, but their efforts end in failure; even the appearance of the
Buddha cannot stop the gossip and clarify the truth. These situations mainly arise from the
fact that the ascetic lifestyle can neither be regulated nor supervised by either secular or
monastic society. In this sense, the high level of autonomy possessed by ascetic monks is
transformed into a potential threat, and ascetic monks, as represented by Mahakala, become
potential troublemakers within the monastic community. The promulgation of the Vinaya
rule on how to obtain food, which concludes the narrative, should thus be read as an attempt
to place $masanika monks under regulation. That is to say, the underlying mentality behind
the composition of the Mahakala narrative is that of anxiety over the untoward side effects of

asceticism; it is an appeal to place radically austere lifestyles under control.

With this interpretation in mind, it becomes easier to understand the depiction of the
first rebellious schismatic Devadatta as a proponent of asceticism. On the one hand, Buddhist
texts praise the virtues of austerity as a correct path to awakening on numerous occasions—
especially in the case of Mahakasyapa. But on the other hand, as Dantinne (1991: 3) notes,
“selon les traités de scolastique du Sarvastivada, elle appartient & la catégorie des passions
‘voilées et indéterminées’ (nivrtavyakrta), couvertes (d@cchadita) par la passion (klesa) et
dépourvues de méchanceté (vyapdada) envers autrui.” That is to say, asceticism itself is
value-neutral, and the practitioners themselves play the key role in determining whether

asceticism improves or impairs their spiritual cultivation.37¢

376 Dantinne 1991: 3: “Elle est, en fait, une compulsion (anusaya) indéterminée, neutre (avydkyta), dont
l'effet n'est ni inévitablement mauvais, ni inévitablement bon. Il n'est par sans intérét de noter a cet égard que
les interprétations des Sarvastivadin ne font que reformuler et préciser des conceptions identiques déja exposées
dans les sources canoniques.”
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The controversy over asceticism, as Freiberger (2007) comments, takes several
directions in Buddhist texts: namely, whether it deviates from the principles of the Middle
Way, whether it is soteriologically useful, and whether it brings potential threat to the settled

monastic community.

To start with, one major criticism of asceticism comes from the central doctrine of the
Middle Way, whose dogma intrinsically denies both indulgences in pleasure and in extreme
asceticism. According to the doctrine of the Middle Way, although asceticism is sometimes
instrumental to the pursuit of one’s awakening, it still does not represent an ultimate and
genuine understanding of the Buddha’s teaching. Regarding this point, Freiberger (2007: 250)
even argues that “the concept of the Middle Way was a rhetorical tool against severe

asceticism; its polemical power was more important than as its (varying) contents.”

In addition, extreme ascetic practices are sometimes claimed to be soteriologically
useless and even disastrous. Sakyamuni’s own awakening is the most potent illustration:
extreme austerity could not even lead the Bodhisattva to liberation.’”” Moreover, Buddhist
texts further contend that asceticism could be misused by hypocritical or dishonest persons,
resulting in grave retribution. As revealed in the *Nyagrodhabrahmanasiitra,>™® the ascetics
represented by Nigrodha are spurred by the corrupt motivation to perform asceticism for the
sake of winning more donations. As this text further adds, those ascetics tended to possess
arrogant and overbearing minds and treated other sramanas with contempt. They were easily
provoked and always jealous of other sramanas. In other words, ascetic practitioners are

casily subject to afflictions (e.g. “V& T EAT, ENKBELL; “tapassino upakkileso™).

On the sociopolitical level, the existence of ascetics could put monastic monks in an
unfavorable social and economic position: asceticism could place undue pressure on
monastic monks because society would question the religious earnestness of monastic monks,
who lead relatively more comfortable lives, and compel them to adopt a more self-restrained

lifestyle. It is also easier for ascetics to impress potential patrons, which leaves monastic

37 In many other texts, the same point is emphasized again and again. For instance, the
Citladhammasamadanasutta of the Majjhimanikaya accuses heretical austerity of “undertaking dharmas that
induce suffering and result in future affliction” (dhammasamadanam paccuppannadukkhaiiceva ayativica
dukkhavipakam), which means asceticism not only causes suffering in the present life, but also leads people to
hell in the future.

378 T. 1 (I) 224a29-b22; DN. iii. 42-45. As Freiberger (2006: 239, 253n.15) argues, such criticism of
asceticism can also be found in many other texts, such as the Nivapasutta and Mahasaccakasutta of the
Majjhimanikaya.
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monks in a disadvantageous position with regard to the distribution of donations.
Consequently, ascetics could severely compromise material support for monasteries.
Moreover, ascetics are hard to control and supervise—as the case of Mahakala illustrates—

and therefore cause unforeseen problems for Buddhist communities.

As Freiberger (2007: 250-251) summarizes in his study on criticisms of asceticism:
“the criticism has thus two directions: outward and inward. Its proponents regard severe
ascetic practices as a sinful lifestyle, which, in principle, does not lead to liberation,
regardless of the religious affiliation of the practitioner. Apart from this religious motivation,
there may also have been sociopolitical and economic motives for the criticism of Buddhist
ascetics in particular. Individual Buddhists living an ascetic and independent life were
certainly a threat to the flourishing monastic institution. Uncontrollable, they frequently
called into question the alleged ongoing ‘secularizing’ tendency of Buddhist monasticism.
Moreover, despite—or because of—the monastery’s close connection to ‘the world,” ascetic
Buddhists enjoyed great veneration from the laity, a fact that may have had a negative effect

on material support for the monastery.”*”

Such criticism is not merely confined to Buddhism. Cultural theory studies show
asceticism to have a wide application across human cultures. In a general sense, asceticism is
“a universal and innate human predisposition,” and human cultures are all ethical cultures,
“inescapably ascetical.”3® Therefore, it is not surprising to find similar condemnations of
asceticism in other religions, such as Christianity. In Newman’s research on Cistercian

authors’ criticism of the strict practices of the “heretical” Cathars, the practitioners of

37 Indeed, divergent attitudes towards asceticism also exist between schools. Schopen (2007: 74) has
made some interesting comments on the contradictory views of asceticism between Mahayana monks and
Milasarvastivada monks: “At least two things, however, seem to be relatively sure: the authors of a strong,
seemingly early strand of Mahayana satra literature advocated their undertaking or appear to have been
‘attempting to reinvent, revitalize or resurrect these extreme ascetic practices’; and the compilers of the
Mulasarvastivada Vinaya seem to have been intent on doing everything they could do to demonize and
discourage their practice; to poke fun at them; and to erect legal, economic, and social barriers to their
undertaking.”

Nowadays, many Buddhist reformers still draw on the rebellious aspect of asceticism in their
revolutionary campaigns. In the book The Forest Monks of Sri Lanka (1983), Carrithers discusses a new
Buddhist movement in modem Sri Lanka that is based on the revival of traditional asceticism. According to
him (1983: 104), “asceticism and reform are merely an idiom through which dissent and segmentation are
expressed in the sangha”.

380 See Freiberger 2006: 3—4, in which he cites Bronkhorst (2001: 402). Throughout my discussion,
asceticism implies what P. Olivelle terms “elite asceticism”, by which means extraordinary forms of self-
control and self-restraint, as opposed the more general “cultural asceticism” (Olivelle 2011: 31-32).
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asceticism are also regarded by Cistercian Christians as proud, willful, hypocritical people

who are described metaphorically as “the foxes who spoil the vine.”?8!

Now we may be able to understand the mentality underlying Devadatta’s association
with asceticism. Buddhist traditions all ascribe five ascetic practices to Devadatta, a fact that
certainly reveals equivocal attitudes toward asceticism in Buddhism: on the one hand,
ascetics, as represented by Mahakasyapa, are glorified as pure and genuine Buddhists who
can masterfully control their sensory desires; on the other hand, ascetics are sometimes
criticized as deceptive monks who practice asceticism with an arrogant, hypocritical,
dishonest mind. The story of Devadatta’s ascetic practices must be connected with the latter

view.

3.4 Summary

To grasp the significance of the Devadatta narrative, we must first investigate how stories of
Devadatta have developed over a long time span. This chapter began with an investigation
into the core image of Devadatta in the Vinayas of both the Sthavira and Mahasanghika
traditions, thereby shedding light on the Devadatta narrative in its historical development.
Consistently with previous scholarship, I accept that the original and core image of

Devadatta is that of the first schismatic monk.

In the next part, I attempted to make sense of the Devadatta narrative in the Buddhist
schismatic context. The investigation into Buddhist discourses on the issue of schism sheds
light on several key points that prepare us to read more deeply into the Devadatta narrative.
First of all, it is widely accepted by the Vinayas that not just anybody is qualified to become
a schismatic. A schismatic must be a prestigious monk; more importantly, he must be free
from monastic punishment and maintain a proper monastic life. I argue that this background
knowledge can explain the tradition, shared by different schools, that Devadatta starts out as
a respectful monk. Secondly, many conditions must be fulfilled for a legitimate schism. The
essential prerequisites require a minimum number of participants that the main schismatic is
a monk, specific schismatic activities, and so forth, all of which are reflected in Devadatta’s
case. Therefore, I argue that Vinaya literature is not just the main vessel for Devadatta stories,
but the incubator in which the Devadatta narrative was initially developed: the stories of

Devadatta would have initially been composed to illustrate the Vinaya rules on sanghabheda.

31 Newman 2007: 91-115.
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Moreover, schismatics are divided into several categories in the Vinayas, some of
which are justified and do not necessarily lead the perpetrators into the Avici hell. That is to
say, Buddhist Vinaya traditions never held the close-minded attitude of condemning all
schismatic activities; instead, they allow for a certain latitude—after all, schism is an
inevitable historical process. When one group of monks split from another group, their
animosity does not necessarily prove that one side is more corrupt than the other side.
Devadatta’s schism is no doubt an evil one, as Devadatta clearly knows that his five ascetic
points violate the Dharma legalized by the Buddha, but he insists on propounding them.
Moreover, regarding the seriousness of the transgression of a schism, the Vinayas adopt an
analytical attitude and prescribe a gradually intensifying punishment over the different stages
of a schism. Regarding Devadatta’s schism, the Vinayas ambiguously place it somewhere
between the transgressions of sanghavasesa and sthilatyaya, differently from the
Sarvastivada Abhidharmas, which regard schism as the gravest of the five anantarya-karmas,
definitively leading to a descent into the Avici hell. Further, I argue that the separate
schismatic stories of Devadatta and Mahadeva may have initially been produced in two
different textual traditions (i.e., the Vinayas and Abhidharmas), and reflect two distinct

understandings of the sin of schism.

Furthermore, I also make an effort to answer the question of why Devadatta’s schism is
the most severely condemned among many other schisms, if schism is, in fact, a neutral
phenomenon in the Vinayas. I answer this first on the basis of the twofold category of schism
in the Sarvastivada Abhidharmas. While a karmabheda is less harmful and irreversible, a
cakrabheda would jeopardize the Buddhist community in a more heinous way and therefore
be unredeemable. Devadatta’s schism fulfills all of these prerequisites and constitutes a
unique example of cakrabheda, which means that it is also the sole schism that would doom
the perpetrator to descent into the Avici hell, according to the Sarvastivada twofold-schism
theory. Moreover, using the scapegoat theory proposed by Girard, I attempt to investigate the
mentality underlying the criticism of Devadatta within the schismatic history of Buddhism. I
interpret the condemnation of Devadatta as an embodiment of the scapegoat mechanism that

would transfer and absolve the guilt of monks who were living in already-split communities.

In the last section, I attempt to further investigate Devadatta’s association with
asceticism. Devadatta’s five points do not constitute a coherent and fixed tradition since lists
of the five points vary among different Vinayas. Its polemical intent to cast Devadatta as a

controversial figure is much more important than its actual content. Moreover, his five
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ascetic practices do not entirely overlap with the Buddhist dhutaguna traditions, which
reveals the possibility that Devadatta’s ascetic propositions arose independently of the
formalized Buddhist dhutaguna traditions. Furthermore, Devadatta’s close association with
ascetic tendencies reflects the equivocality of asceticism in Buddhism: although self-
discipline is valued in Buddhist ethics to a certain extent, extreme asceticism goes against the
principles of the Middle Way. It is therefore soteriologically useless and may pose a

sociopolitical threat to settled monastic Buddhists.
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Chapter 4. Challenging the Buddha: Devadatta as an Evildoer

idha tappati pecca tappati, papakari ubhayattha tappati,
"papam me katan" ti tappati, bhiyyo tappati duggatim gato.
Now he suffers, after death he suffers, the evildoer suffers in both cases.

He suffers, (thinking) "I have done evil"; he suffers all the more, having gone to a bad

rebirth.%?

In the third chapter, my investigation focused mainly on Devadatta’s image as a schismatic
monk, and I shed light on the polemical ends the Devadatta stories initially served. As I have
demonstrated, the discussions of Devadatta’s stories probably first arose in a legal context, in
order to illustrate schismatic issues and to propose corresponding solutions in the Vinayas.
However, Devadatta’s role quickly expands to that of the embodiment of evil itself, perhaps
under the sway of the anti-schism polemics that regard schisms as not merely administrative
or institutional problems but as morally reprehensible acts.3®® Amid this process, the image
of Devadatta as a separatist becomes only one facet of his overall image as a culprit. In this
chapter, shifting my focus to Devadatta’s image as an evildoer, I attempt to investigate how
Buddhist traditions extend Devadatta’s image from that of a schismatic to an innately evil
person. I will demonstrate the different understandings of Devadatta’s evilness in Buddhist

texts, which have in actuality gone through significant shifts in historical development.

Moreover, since Devadatta’s various other evil deeds were most likely created in
contexts different from that of his schismatic sin, his other crimes are probably not
completely compatible with his schismatic image. I therefore further examine how, due to its
gradual development, Devadatta’s multifaceted notoriety raised retroactive questions,
creating tensions within Devadatta’s image and, moreover, resulting in clashes between the

different Buddhist ideologies underlying the composition of his stories. In addition,

32 Dhp. 5, No. 17. Eng. Norman 1997: 2, with my own revisions. In the Dhammapadatthakatha, the
commentary of Dhammapada, this verse is meant to explain the evil nature of Devadatta, which causes his evil
religious career and hellish suffering.

383 From a historical perspective, the accusations of Devadatta’s evil doings can be dated back to a
considerably early time, considering that the extant Buddhist texts, including both mainstream and Mahayana
ones, consistently report that Devadatta commits formidable transgressions that lead him to hell.
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Devadatta’s image as a grave troublemaker simultaneously implies a crisis of authority on
the part of Sakyamuni: when Devadatta is recounted to have briefly split Sakyamuni
Buddha’s monastic community, and even to have physically injured Sakyamuni Buddha and
drawn his blood, Devadatta indeed becomes a powerful enemy and even achieves temporary
success when confronted with omnipotent and omniscient Sakyamuni Buddha. Therefore, in
the last section of this chapter, I investigate how different Buddhist schools, including both
mainstream and Mahayana ones, realize and propose to resolve the conflicts and paradoxes
surrounding Devadatta’s extreme notoriety, including the challenges that Devadatta’s evil

doings mount to Sakyamuni’s authority.
4.1 Devadatta as an evildoer: Understanding his evilness3%

4.1.1 A sympathetic explanation for Devadatta’s sins

Surprisingly, the most widespread—and possibly the earliest—understanding of Devadatta’s
sins in the Vinayas does not condemn Devadatta’s own evil nature. Instead, it probes further
into the corruption of Devadatta and ascribes his evil to the danger of excessive material
gains. In the Mahisasaka Vinaya, the Buddha analyzes Devadatta’s degradation as

follows:3%

The Buddha spoke to the monks: “If I saw a single hair of good qualities in
Devadatta, I would not prophesy that Devadatta is doomed to fall into the great hell
and suffer for a whole kalpa. For example, [say] a person is sinking into a dung pit.
Although people want to rescue him, they don’t see a single clean place (on his
body) that one could grasp. I perceive Devadatta in exactly the same way.” He
further preached to the monks: “I do not see any other qualities so harmful to one’s
aspiration to the unexcelled path as fame and profit. The motive for Devadatta’s

schism is precisely [fame and] profit. Devadatta attained eight immoral qualities

384 A more detailed discussion of Devadatta’s transgressions can be found in Li 2019a. Considering the
full structure of my dissertation, I will not extend the discussion to every detail of his crimes, but focus only on
the shifts in the stories of his successful early religious career.

35 T.1421 (XXID) 166a8-14: (k)2 ## b e TR FLIER — 2B/ E, SKARGHE M, Z—3)
o BN KM, HAGK, AR —ZIBEA . REE, JRMEWR. DAL E: “RARE
W, M LER, WA, JEUBAG, hRREN. FHERE\ ARG R AR
i ERE. WL AL SE. REEAH.
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that lead him to schism, namely: benefit, lack of benefit, fame, lack of fame, respect,

lack of respect, evil desire, and association with evil companions.”

Devadatta, the incorrigible criminal, has gone too far on his evil path, placing himself
beyond repair even by the Buddha. This statement is Sakyamuni Buddha’s final judgment of
Devadatta. However, to reiterate Devadatta’s sins is not the whole point in this paragraph.
Immediately after confirming Devadatta’s destiny in hell, Sakyamuni Buddha adds another
insight, revealing the deeper reason for Devadatta’s depravity and attributing it to worldly
fame and profits. In this sense, Devadatta’s failure has a more substantial didactic function,
as it serves to illustrate the perils of worldly gains—even people like Devadatta, who used to
be steadfast in their religious pursuits and who once possessed a sincere aspiration for
awakening, can be corrupted by worldly gains. Instead of condemning Devadatta as the one
with an innately evil nature, the text places greater emphasis on the possible corruption that
worldly cravings may bring about. We can say that in Sakyamuni Buddha’s analysis,

Devadatta becomes something of a victim of the greed for worldly profit.

The same allegation of Devadatta’s sinful life is also found in the Dharmaguptaka and
Theravamsa Vinayas. A similar discussion is found in the Sifen [ii, which attributes the
depravity of Devadatta to the same eight unwholesome qualities (/\JE IE7%; T. 1428 [XXII]
909b29—c13). The Pali Vinaya further adds three unwholesome qualities (¢7hi asaddhammehi)
to the list, which comprise evil desire (papicchata), evil friendship (papamittata) and
pausing on the way [to the awakening] because one realizes insignificant excellence

(oramattakena visesadhigamena antard vosanam apadi).>s®

In the Sarvastivada Shisong li, Devadatta’s crimes are similarly attributed to the ba

xiefa )\87% (“eight evil dharmas™), which, however, feature ten items in their list:3%’

(The Buddha said:) “Because his mind is cloaked by the eight evil dharmas,

Devadatta unwittingly causes a schism. What are these eight? Gains and loss,

38 Vin. ii. 201-203 = Eng. Horner 1938-1952: V. 283-285.

387 T, 1435 (XXIIT) 265a29-b3: F3% UL\ AL B O, ANEMAL . 55\ 2 Rl BB, R, &
4. WA, M. We can infer that when the editors of the Vinaya compiled or edited the text, the term
“eight unwholesome dharmas”—possibly quite an ancient concept—had already lost its concrete reference,
having become more of a formulaic expression.
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reputation and disrepute, praise and contempt, pain and pleasure, evil companions

and evil companions.”

The status of Devadatta as a victim of worldly cravings is more evident here since the text
claims that Devadatta unintentionally ignites the first Buddhist schism when his mind is
cloaked and corrupted by worldly cravings. Just as the famous verse, which recurs in nearly
every version of Devadatta’s biography, illustrates — “As the plantain decays upon bearing
fruit, so does the reed. As the mule dies upon conceiving offspring, likewise is the foolish
man who would be destroyed by profit.”*%® Adapted from the Udanavarga,®® this verse
originally serves to teach people how easily worldly desires deprave people, and its
extensive presence in the Devadatta’s stories reveals that the figure of Devadatta has long

become a popular depiction of the detriment of worldly desires in Buddhist literature.

In summary, the above discussions do not treat Devadatta as the real object of criticism.
Instead, they attempt to warn people of the danger of craving worldly benefits. Moreover,
this connection between Devadatta’s evilness and the threat of worldly profit was possibly
established quite early, as it has been widely spread in the Buddhist texts and therein
Devadatta’s evilness had not yet been increased to an incredible degree. It is also worthwhile
to note that in the above discussions, the concept of anantarya crimes, which could be a
more convenient and powerful tool for explaining Devadatta’s descent into hell, are
dismissed entirely. This observation strengthens my hypothesis that the concept of anantarya
was shaped at a period later than the formation of the core image of Devadatta, and therefore

could not appear in this possibly quite ancient understanding of Devadatta’s sins.

388 T. 1435 (XXIII) 258a2-3: TiE LLE AL, TR ISR, BRIEIESSE, /N Af33E3E. Parallels are also
found in other Devadatta’s biographies such as in the Za ahan jing (T. 99 [11] 276¢2-15), the Bieyi za ahan jing
(T. 100 [II] 374b26—10), the Wufen Li (T. 1421 [XXII] 18b8-11), the Sifen fi (T. 1428 [XXII] 910c13-14),
the Pali Vinaya (Vin. ii. 187), the MSV Sanghabhedavastu (Gnoli 1977-1978: 1I. 72, D. 1, ’dul ba, nya,
161a2-3, T. 1450 [XXIV] 169a5-7), the Za baozang jing ¥ T AL (T. 203 [IV] 465b20-29), etc.

39 This verse is a famous passage found also in Satkdra (“Honors”), the thirteenth chapter of the
Udanavarga: phalam vai kadalim hanti, phalam venum phalam nadam. Satkarah kapurusam hanti,
svagarbho ‘Svatarim yatha (Bernhard 1965: 200; D. 326, mdo sde, sa, 220b2 = Champa Thupten Zongtse 1990:
136). Also see Faju jing 15748 T. 210 (IV) 571628, Chuyao jing T. 212 (IV) 687b5-6, Faji yaosong jing 134
TLOHA T. 213 (IV) 783c4-6. The correspondence between the Pali Udana and the Sanskrit Udanavarga is
shown in Mitzuno (1981: 8-11) and Bernhard 1968: 259-261.
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4.1.2 Expansion of Devadatta’s sins: Case studies of his early success

The above understanding of Devadatta’s crimes depicts him as a victimized monk
bewildered by worldly desires. However, this is not the mainstream approach in Buddhist
traditions. More frequently, we see stories imputing Devadatta’s downfall to his innate
evilness. After all, a covetous, untrustworthy aggressor speaks for himself. Discarding the
possibly earlier, sympathetic reading of Devadatta’s transgressions as a demonstration of
dangerous worldly cravings, Buddhist narrators attributed his depravity to his evil nature and
assigned more unfavorable qualities to his personality. As a result, his quintessential
wickedness alone can account for every crime he commits. In this section, I demonstrate
how Buddhist narrators enthusiastically expanded the polemical propaganda against
Devadatta, focusing particularly on how the narratives of Devadatta’s early achievements are

transformed into stories illuminating his utterly evil nature.

4.1.2.1 A master of magical power or a duplicitous snob: Undermining Devadatta’s early

achievements

We find a tendency toward belittling Devadatta in the narratives of his early religious career,
the only glorious period in Devadatta’s stereotypically evil career. Many texts, while
acknowledging that Devadatta was once a successful monk, degrade the level of his
attainment to that of magical power—a mundane form of achievement—and associate this

achievement with Devadatta’s moral degeneration.

As we have noticed in chapter 3, in the Dharmaguptaka Sifen [i (T. 1428 [XXII]
591b22-24), while other princes have gained superior achievements, Devadatta only obtains
magical power. Similarly, in the Pali Vinaya, Devadatta’s achievement is qualified as
mastery of mundane-level magic (pothujjanikam iddhim, Vin. ii. 183). This magical
achievement later facilitates his success in winning the patronage of Ajatasatru but
meanwhile induces Devadatta’s depravity: a sudden thought occurs to Devadatta that he
could use his magical power to obtain more material benefits. Obsessed with this thought,
Devadatta then makes various magical transformations to impress Ajatasatru, which leads to

an unnoticed decline in his magical power.3*°

30 Vin, ii. 184 = Eng. Horner 1938-1952: V. 259-260.
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The Mahisasaka Wufen lii moves further in this direction, as it relates that only six of
the eight Sakya princes realize arhatship after ordination, the exceptions being Ananda and
Devadatta. While Ananda does not immediately achieve arhatship because he needs to serve
as the Buddha’s attendant, Devadatta achieves nothing for no reason. Devadatta has to rely
on the private instruction of the Buddha to attain magical power, by means of which he later

gains the social reputation as a great monk:3!

When the Buddha preached the Dharma, the six [princes] exhausted their asravas
and realized arhatship. Ananda needed to attend to the Buddha and did not

extinguish his d@sravas. Only Devadatta one person achieved nothing ...

At that moment, the Blessed One and many venerable sravakas received the
invitation from the dragon king of the Anavatapta lake. Devadatta was not able to
go because he did not acquire magical power. He felt more and more ashamed,
whereupon he had the following thought: “Now, I should inquire about the path to
practicing magical power.” After that, he approached the Buddha and spoke: “May
the Buddha instruct me on the path to [obtaining] magical power.” The Buddha thus
instructed him. Having received the teaching, Devadatta acquired the magical
power within the summer retreat. After attaining the magical power, he had the
ensuing thought: “Whom should I convert first?”” He then thought: “King Bimbisara

has a prince named Zhongle % 4% (*Vararuci; the alias of Ajatasatru).>*>If I convert

him first, then other people will come to follow my instruction.”

In this Mahi$asaka story, Devadatta’s motivation to acquire magical power, from the very
beginning, is closely associated with his desire for more worldly profits: He feels humiliated
when he cannot join other members of the monastic community in the dragon king’s feast
because he does not possess the magical power needed to reach the destination. It is no

wonder that his first thought after attaining magical power is to find influential people to

1T, 1421 (XXII) 17b14-c21: R ERy, S AIRDE, A0S, AW, AHER. FHE—A,
PR AR, HREEE RN, SZ PR ERE . SRR, AREEE, EHbER, MHME
R “WAHERBMEE., M. B ARMBEE. MR, FEZR, wEh, [f
fRIE. AT, VEREME: FREEARM? EIERE: M ERTAERYE, kS, RRHEANT)
neH

32 For a detailed analysis of the name Zhongle (“a multitude of delights”) and its possible Sanskrit form
vararuci, see Radich 2011: 154.
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convert. Evidently, the text here does not regard Devadatta as a respectable saint but treats

his magical achievement as a manifestation of his impure intentions.

The Milasarvastivada version of Devadatta’s accomplishment is similar to that of the
Mahisasaka tradition. Devadatta achieved nothing at first, but then managed to persuade

Dasabalaka$yapa to teach him magical power:3%?

The Buddha dwelled in Rajagrha, in the Bamboo Grove, at Squirrel Feeding Place.
The five hundred monks who surrounded the Blessed One were all arhats. Only
Devadatta had not yet attained any fruition of sacredness. At that moment, there
was a famine in the country. The people had no food, and it was difficult to beg for
alms. In the monastic community, the monks with magical power then rose into the
air. Some of them landed in the forests of Jambudvipa. They picked up delicious
fruits from Jambudvipa, filled up their begging bowls, and returned to the original
place to make offerings to the four communities and also to satiate themselves.
Some monks employed their magical power to go to the Four Heavenly Kings’
places, or to the Thirty-three Heavens. They took delicate drinks and food prepared
in the heavenly kitchens and filled up their begging bowls, [repeating the full

description in the preceding part.]***

Having seen that those monks possess such magical power to pick up various
fruits and food, Devadatta generated the following thought: “There is a famine in
this country. The people have no food, [repeating the full description in the
preceding part, up to the sentence that] even to the Thirty-three Heavens. They take
delicate drinks and food that is prepared in the heavenly kitchens. The four
communities have sufficient [supplies], and they themselves also get satiated. If I
possessed magical power, I could also rise into the air, land in the forests in

Jambudvipa, and pick up delicious fruits from Jambudvipa and fill up my begging

393 T. 1450 (XXIV) 167¢26-168b28. Cf. also Gnoli 1977-1978: 1I. 68-70 and D. 1, ‘dul ba, nga, 170b4—
171a4.

34 TE T ST MR R S [ (venuvane kalandakanivape) 1, 16 1L &6 %7 EE B, B2 0 &
W, MERRSOEZ RGER. MR, AREE, ZREM. P AEMEYSY, WEEST. s8R
MEEARR, IUEEMEIZ 5L (jambupesinam), TWEKFJE (patrapiiram), BERFE*, HEIIH, HINEE
2o BHBEUUMIE S, VK E T (caturmahardjakan), SA=+=RKY, BREREYHE, WikR
JB, ThEBERRANTT .

*J8 2 A the Sanskrit version does not contain its parallel sentence.
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bowl. I could also make offerings to the four communities and satiate myself,
[repeating the full description in the preceding part, up to the part sentence] even to
the Thirty-three Heavens. I could also take drinks and meals prepared in heavenly
kitchens. The four communities would have sufficient [supplies] and I myself
would also get satiated. Who could grant me the power, making me able to see the

sacred path, by means of whose instructive power I can attain magical power?”3%

Having generated such a thought, he rose up from his seat and approached the
Buddha. Having adored the Buddha’s feet with his head, Devadatta stood to one
side and spoke to the Blessed One: “May (the Buddha) take pity on me, instruct me
in the sacred path, and let me attain magical power.” At that moment, the Buddha
knew that Devadatta had already generated a mind liable to commit anantarya
crimes, and spoke to him thus: “Fix your mind diligently on advanced morality
(adhisila). Then, you will attain magical power. Furthermore, fix your mind on
advanced mentality (adhicitta) and advanced wisdom (adhiprajiia) and practice

them diligently. You will then attain magical power and acquire other teachings.”

At the time Devadatta heard these words, he thought: “The Blessed One
refuses to instruct me in the path to magical power.”*® Upon this thought, he rose
from the seat and approached the venerable Ajfatakaundinya. Having arrived, he
asked Ajfatakaundinya: “Elder! May you take pity on me, instruct me in the sacred
path, and let me obtain magical power.” At that moment, Ajfiatakaundinya
perceived the Buddha’s intention and realized that Devadatta had already generated
a mind liable to commit anantarya crimes. Having perceived thus, he spoke to

Devadatta: “Fix your mind diligently on the advanced form (7ipa). Then, you will

WM EIES, RESHAMILMERGE RS, RS B0, ARSERSE, ERw
A, BE=ETER, BORESE, WRRLE, BIRMLE. REFME, WEET, FESKG, IUE
RN, WeskR L, RIAEENR, AL, BEROE, NE=ZT=K, WRERE, WRER
&, B7MEE. FEAERKRY), BREE, KED), REME? 2

MOPERG T, A, MEREMET, THMM L, mor—m. REEL O, ML, #3k
i, A0S, PR AR L RO, HIREIEL . BRI h EEE, RIS
e TIEEPOME, Exot, HEEeE, aeE, REeRE.

*ESZ G R L RIS R E, K5 E6RVE: Gnoli 1977-1978: 11. 69: adhisile tvam gautama yoniso

manasi kuru, rddhisca te bhavisyati, anyac ca; adhicitte adhiprajiie tvam gautama yoniso manasi kuru;
rddhisca te bhavisyati, anyac ca.

Adhicitte: SWTF. s.v. adhicitta, 2 “hoheres Denken/Geisteszustand/ Konzentration.”
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obtain magical power and acquire other teachings.” Upon hearing these words,
Devadatta thought thus: “This elder refuses to instruct me in the path to magical

power.”3%7

Then, he went to A$vajit, to Bhadrika, to Vaspa, to Mahanama, to Purna, to
Vimala, to Gavampati, to Subahu, to each one of the five hundred elders. Upon his
arrival, he spoke: “Elder! May you take pity on me, instruct me in the sacred path,
and let me acquire magical power.” At that moment, Subahu and the other monks
all perceived the Buddha’s intention and realized that Devadatta had already
generated a mind liable to commit anantarya crimes. Having perceived thus, they
spoke to Devadatta: “Fix your mind diligently on ripa. Then, you can acquire
magical power and obtain other teachings. Furthermore, enhance your cognition of
sensation, ideation, volition, and awareness, and fix your mind diligently on them.
Then you can obtain magical power and other teachings.” When Devadatta heard
this, he had the following thought: “The five hundred elders also refuse to instruct
me in the sacred path to magical power. The five hundred elders seem to have
already conferred with the Blessed One and are not allowed to instruct me in the
sacred path. Why do I see myself being refused by the Buddha and the five hundred

elders the instruction of the sacred path to magical power?”3%

Again, he thought: “In this case, is there anyone who can instruct me in the
sacred path to magical power? Dasabalakasyapa is now dwelling in the
Senika/Srenika Cave in Rajagrha. I should go to his place. Elder Dasabalakasyapa,

who is straightforward without trickery and the preceptor of my brother Ananda,

WRHREEZ BILE D, RS, cMBEAEEIERMEEE. CERET, REmRE, TiRAE
Bl & fERR . 2, Fuﬁﬁﬂ%“f’%f‘mﬁﬂljlz bR MERRZEDL, HEREEE, SEME. CMIRRTE ERR A
B, AftEEZ RO, @HE” HREEZ R g, R, BIEshE, KMeeRE. 7
PREELZHEMGED, FUg “gb FARTRANE R MR IE S . > * 3 €4 The Sanskrit parallel only reads
ripa without adhi (Gnoli 197771978. 1I. 69).

ORRERR R B B KA E. R RER. 9B ERE LAE L, RO
“ AR, HIEE, SAME. CERSESLALY, BEGE, MiREEeERyo. B,
WREZEL . BN G, LhEE, HSME, &?—E‘rﬁ’f‘& FTREZEAT . KB, L)
B, AR, MEEeRTE. CRHREEL, MULAED, FEaRS: ttha BEE, IR E AR EE
i, AT R, SERR R R, AN, ﬁuMzé‘*ﬁ1§%’%£ﬁiﬁ£4\ﬁ$ﬁ§éﬁ?ﬁ‘@? ”

TR EZAAT I, WEME, OhEE, BEME, KR Gnoli 1977-1978: ii. 69:

vedanasamjiiasamskaran vijiianam tvam devadatta yoniso manasi kuru, rddhi rddhisca te bhavisyati, anyac ca.
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can teach me the sacred path to magical power.” Having generated this thought,
Devadatta immediately approached Dasabalakasyapa. He worshiped the feet of
Dasabalakasyapa with his head and stood to one side. He spoke thus: “Elder
Dasabalakasyapa! May you instruct me in the sacred path to magical power out of
compassion.” At that moment, Dasabalakasyapa did not perceive the intention of
the Buddha and the five hundred elders. Nor did he realize that Devadatta had
generated the very mind liable to commit anantarya crimes. Because he did not

perceive, he instructed Devadatta in the sacred path to magical power.>*

At that moment, from dusk till dawn, Devadatta kept cultivating his
wholesome karmas. Relying on [the practice of] the first stage of meditation
(prathamam dhyanam nisritya), he acquired magical power. By means of magical
power, he transformed his one body into several bodies and later united these
several bodies into one. He sometimes appeared and sometimes disappeared. By the
power of his comprehension and vision (jiana-darsana), he made such
manifestations. Again, he passed through rocks and walls without obstruction, as if
passing through the air. He sank into the earth just as into the water. He crossed his
legs and sat in the air as if on the ground. He sometimes rose up into the air just like
a flying bird. He sometimes stood on the ground and touched the sun and the moon

with his hands.*%

An interesting story about Devadatta’s mastery of magical power is presented here. Just as
we read in the Mahi$asaka Vinaya, the yearning for material profit motivates Devadatta to
pursue magical power: after beholding how monks collect alms through magical power,
Devadatta views magical power as a convenient way to indulge his craving for alms.

However, his real intention has already been perceived by the Buddha, who, together with

OAER: AT BRI A ? R e, RS Rl T, AR, 1k L)
HOMR, MIRBPTHRER A, B BRI EE, REES S, AR, TH
ML, JR—iBar, EWREE: < LR ngRzAs, HEREEME. CERT A, B Rk
B FEERE, IIAMREED EA R L. DB, RIS %E 2 B E .

00 RINGIREEE L, RVIWARK, “MEEEEMMA, WRIEyE, BRvE. e, —S58%E2
5, 296% 5%, BUREME. DA RN, BRI, ERLAaEEE, Em A, R Es: RR
M, ke R EET, ASEERAL, Mandedh: BURE T, MRS B, FHEA.

#5331 15 : The Sanskrit version reads rather (Devadattena) jagarikayogam anuyuktena viharata

(“staying devoted to the practice of wakefulness”). The practice of staying awake during night is a cultivation
frequently mentioned on the stage of sravakabhiimi in the Yogacarabhiimi (cf. Abe 2004).
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his five hundred major disciples, refuses to impart the knowledge of magical power to
Devadatta. Nevertheless, Devadatta finally manages to receive instruction from Ananda’s
preceptor, Dasabalakasyapa, who is a naive monk and therefore fails to perceive Devadatta’s
depravity. Later, through industrious practices, Devadatta masters magical power and
becomes an influential monk with a high social reputation, fulfilling the condition for
instigating a legal schism. In this Milasarvastivada story, Devadatta’s intention to acquire

magical power manifests precisely his greedy nature.

The connection between Devadatta’s magical power and his evil nature is also

highlighted in other (Mula)Sarvastivada texts.**! All of these Sarvastivada stories

401 For instance, T. 100 (II) 374b9—10; T. 212 (IV) 687b11-687¢23; T. 1435 (XXIII) 257al2—l16; T.
1464 (XXIV) 859al6—c19.

I only provide the story in the Chuyao jing and translate it into English: 1% &= #i#dHE, WA @&, =EEft
B, REMA AR EH, SR, FEmaL, HBGRAA, TAME. MR, BERM R 2
i, WEMCEBEAT. ARAMES, BRMTy, REAL. THRIHEEHRZELL LR, %5 HE
MR, RIS JERR. W, TR, BRZE? RN, JELRMEAS: Wk pT A
TR g, /A, BEAW. "Rk, LR ER IR . B, 2R H ST
FELL N B M BEATEERRSEE, NEAEHR. BEAS, LEPTH, SRS, HE
R, REWNE, WPAE, Ihbms, =, 5454, MMCE, SHRERE, BT, "2
Wr, SRIE(EEREPEE, RERHEE. “BHEMNERECE, WJHRER, HBEMEC, BEMT, B
B, VRN, IR Rl RO, ENFFE, Bo—=, DBARM, \EemE, 85
R, DLOERE, DGR, FOEE, MR, WIaEHRR, Sanssk, WrE i, SR, £t
IKER, REEZ, ERETHET/NE, MEah, &Lk, STFHK A & EHK K
WP, PEHERR, WU EW, S5 me, #558—.

*ERRAT, SHmEE, £ M, ZH5GEA, § A5 In Sanskrit, this phrase is commonly
written as [...] upasamkramya, bhagavatah padau Sirasa vanditva, ekante nisannah | ekante nisannah [...]
bhagavantam idam avocan.” (Gnoli 1977-1987: 1. 5)

Later, Devadatta’s resolution declined, and he gradually generated evil intentions. He became desirous of
offerings and deeply attached to worldly benefits. He came to the Blessed One, venerated the Buddha’s feet
with his head, and stood to one side. Shortly after that, he retreated to sit. He started a speech with the Buddha,
saying: “Please, Blessed One, may you impart the path of magical power to me! I will definitely practice
diligently upon hearing it so that after I possess magical power, I can travel to other directions and edify people
in various places.” At that moment, the Blessed One spoke to the bhiksu Devadatta: “For this moment, you
should put [the thought of obtaining] magical power aside. Why not learn the meaning of the four
impermanences, namely, impermanence, suffering, emptiness, and non-self?” At that moment, the bhiksu
Devadatta thought thus: “The Tathagata refuses me the teaching of supernatural powers, perhaps because he is
afraid of being surpassed by me and feeling ashamed of not being as good [as me].” Devadatta then left the
Tathagata and approached Sariputra ... He then left Sariputra and went to the place of Maudgalyayana ... the
bhiksu Devadatta thought to himself: “Today, I have gone to different places to learn the path of magical power.
However, nobody is willing to teach me. I have a younger brother whose name is Ananda. He is well-learned
and has broad knowledge. He is fully endowed with various virtues. The four immeasurable states such as the
great compassion have entirely occupied his [mind]. He has the knowledge of the past and the present and
penetrates the world of the three times. I should go to ask for the path to magical power. If he teaches me, I will
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consistently agree that Devadatta’s mastery of magical power did not represent a glorious
achievement; instead, magical attainment became the means by which Devadatta satiated his

unjustified craving for worldly fame and benefits.

In sum, we see a cross-school tendency to limit Devadatta’s early achievement to the
mastery of magical power and associate his early accomplishment with his corrupt intention
of winning more profit. These stories are less concerned with whether or not the legal
requirements for being a schismatic are fulfilled. Instead, they attempt to provoke a polemic
against Devadatta, depicting him as an evil person throughout his religious career. The
schismatic rulings in the Vinayas, although probably serving as the initial context for the
composition of the Devadatta stories, gradually fade away in the newly developed Devadatta

stories.

4.1.2.2 Winning Ajatasatru’s patronage through magical transformations and choking

down Ajatasatru’s saliva

The connection between Devadatta’s mastery of magical power and his evil nature is further
reinforced in the story about his intimacy with Ajatasatru. As we have read in the above
stories, after Devadatta masters magical skills, his next step is to win the patronage of
Ajatasatru by magical transformations. In the Mahisasaka Vinaya, the process of how

Devadatta tries to awe the prince is narrated in detail:*?

diligently practice it.” At that time, Devadatta went to the place of the venerable Ananda and spoke to Ananda:
“I hear that you understand quite well the path to magical power. Please instruct me in it. After I master
supernatural powers, 1 can travel to other regions to edify people in various places.” At that moment, Ananda
imparted the path to magical power to Devadatta. Having heard it, Devadatta, [selecting] a secluded place,
concentrated his mind with only one resolve. His (contemplation) started from coarse matters and then
proceeded to subtle matters. Later, from subtle matters, he returned to the coarse matters. He lifted his body
with his mind, and lifted his mind with his body. Unifying his body and his mind, he gradually left the ground.
At first, the distance (to the ground) was only about the size of a sesame seed, and then the size of a walnut.
Slowly, he lifted himself above the ground and traveled from the ground to the bed, then from the bed to the
roof, even from the roof to the sky. He made eighteen kinds of transformation in the sky. He became visible
and invisible by will. He generated fire from his upper body and water from his lower body. He also generated
fire from his lower body and water from his upper body. He appeared in the east and disappeared in the west.
He appeared in the west and disappeared in the east. In the same way, he (appeared and disappeared) in the four
directions. He was able to split his body into multiple bodies and then unify them into one body.

42T, 1421 (XXII) 17¢21-18a2: fE & T, RURHFAMK THR, ERKTFIK BB, fENSRBIRMEL. KT

Rz, BRI, FE: a2 R? /HERRM? "&5.: “REAME, 28, 2! "RTHS: Bk

FHIE, A, PRI ESEREN A, KPERE, memdse, HEF, RHERE, FHEEMEL

BN, TERAE FATNENMEE . R H AR, @@ hEa, MG, mitRr. REBAERE O,
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Upon this thought, he disappeared from the Banyan Grove (Wanglin ##)* and
appeared on the prince’s bed in the form of a young boy who lay down on his back
and sucked his fingers. The prince became terribly frightened after seeing him, and
asked: “Are you a god? A demon?” Devadatta answered: “I’m Devadatta. No scare!
No fright!” The prince spoke: “If you are Devadatta, please restore yourself to your
original form.” Thereupon, Devadatta transformed back to his usual dignified
deportment. The prince became joyful and venerated him as a master. He sent
regards to Devadatta at sunrise and rode with five hundred chariots. Devadatta then
transformed himself into five hundred young boys who lay down on their backs,
sucking their fingers in the chariots. The prince then ordered that [people] load
delicious food and various refined meals into five hundred chariots, as offerings to
him. At that moment, all the citizens were overcome with a rare state of [respectful]
mind and spoke thus: “Devadatta indeed possesses great magical power. He can
produce such transformations, making the prince send regards at sunrise and offer
him various delicious food.” Therefore, Devadatta overestimated his capability and

wanted to attract [his own] followers and nurture them.

In this story, an unscrupulous, manipulative, and arrogant Devadatta is vividly presented. In
order to win the patronage of Ajatasatru, Devadatta assumes the form of a young boy who
mysteriously appears on the bed of Ajatasatru, sucking his fingers just like a normal baby.
Having conducted a dialogue about the identity of this boy, which is an interesting point I
will return below, Ajatasatru is wholly convinced of Devadatta’s superpower, paying
Devadatta great respect and making a tremendous amount of offerings. Here, we can see
Devadatta’s strategy to convert Ajatasatru is to frighten and intimidate him through magical

transformations.

RS “FiiEa Kehdy, VEsbsb, k7 H B, ML, "REHEEA A E, #
AR B BB
* 4 5 O Skt @scaryadbhutadharmavarjitamating (Gnoli 1977-1978: i. 190); avarjitamati (ibid. ii. 99);

vismaya-jata, vismayavarjitamati (SWTF s.v.).

403 Wanglin #4HK has a literal meaning of “net forest.” In the Miilasarvastivada texts, the place where the
Sakya princes went is named Nyagrodharama/JE ) B¢ [# (“the Bayan Grove™; Gnoli 1977-1978: i. 194, T.
1450 [XXIV] 145b15). The Chinese Wanglin (“the net forest”) is a vivid description of the banyan trees.
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We read almost the same story and the same strategy of converting Ajatasatru in the
Dharmaguptaka Vinaya.*** There, Devadatta wields his magical power to show many
supernatural transformations in front of Ajatasatru, which include flying into the sky,
revealing or hiding his body at will, and generating smoke or fire from his body. Then, he
assumes the form of a young boy wearing decorations of gems and appears in the embrace of
Ajatasatru, sucking Ajatadatru’s finger. Awed by these magical transformations, Ajatasatru,
as the Vinaya puts it, has “his body hair standing on end” (& & % %%), usually a reaction
elicited by horror. The text then also proceeds to the dialogue about the identity of this boy.
After intimidating the prince, Devadatta soothes the prince by appearing in his original body,

and thus wins the patronage of Ajatasatru.

In the Pali version, the way Devadatta manifests himself in front of the prince is more
intriguing: he assumes the form of a young boy clad in a girdle of snakes*®> and appears in
the lap of Prince Ajatasatru (ajatasattussa kumarassa ucchange paturahosi). Ajatasatru is
therefore frightened (bhita) and asks who this mysterious boy is. Having witnessed how
Devadatta resumes his monastic form, Ajatasatru becomes devoutly faithful to Devadatta
and provides him with great royal patronage, which then exacerbates Devadatta’s

corruption.*%

One recurrent detail in the three versions is worth noting: Devadatta is consistently said
to magically appear as a young boy to frighten Ajatasatru. However, compared to the other
two versions of this story, the Pali version is noteworthy in adding the detail that Devadatta,
in the form of the young boy, is decorated with snakes, which naturally reminds us of Siva,
the most famous god associated with snakes in the Indian pantheon. In reading this unusual

episode, I harbored some doubts as to what motivated this detail or what it signifies in the

404 T, 1428 (XXIT) 592a9-18: FIN S B3R 45 R TR R, AR s fefe 2 vh, eI ek, =k
BRI, BUBRCESERVE, BURBLE SRR, BS i, mRBr ok, sRESERe, SEBEK, £X
THIE, BRBOR TR, REOKTRIREIH R, RSB, RHREEMR TR, WHEE: 2
R )RR ORTRIE: HRMA? VBT REIREE. CRTE: RERIREEE, BRI
. »aEis. BE, WEESE, BMERS, Bt

405 Vin. ii. 184 = Eng. Horner 1938-1952: V. 260: sakavannam patisamharitva kumarakavannam
abhinimminitva ahimekhalikaya. The Dhammapadatthakatha ofters a more detailed account of how Devadatta
clad himself in snakes: he put four snakes on his hands and feet, placed one snake around his neck, coiled one

snake around his head as a cushion, and placed one snake on his shoulder (Dhp-A. i. 139 = Eng. Burlingame
1921: 1. 235).

406Vin, ii. 184 = Eng. Horner 1938-1952: V. 260.
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composition of this particular story and, moreover, why Devadatta must appear in all these
Vinaya versions as a young boy, not a demon or beast that could have been more physically

frightening. A further intertextual, cross-religious examination can give us some hints.

We find an episode about Siva that contains remarkably similar details in the

407 Here, Siva appears with a snake as his

Dronaparva, the seventh book of the Mahabharata.
sacrificial thread (nagayajiiopavitim, Mbh. vii. 172, 60a); later, after he destroys the triple
city of the asuras, he transforms himself into a young boy with five tufts of hair
(paiicasikha), sitting on the lap of the goddess Parvati (balam ankagatam, Mbh. vii. 173,
59a). Parvati fails to recognize Siva and therefore inquires as to who on earth this boy is
age, could be really frightening: The god Sakra intends to throw a thunderbolt (vajra) at the
boy, but the boy paralyzes Sakra’s arms first. Frightened gods report the incident to Brahma,
who realizes that the boy is none other than Mahadeva (another name of Siva), the supreme

408

lord of the universe.*® In fact, the theme of Siva’s transformation as a little boy is an ancient

topic traced back to the Kausitaki Brahmana. According to Hans Bakker’s research,*” in this
proto-version, Siva is the grandson begotten by Prajapati and demands eight names. When
this story was developed into a new version in the Puranapaiicalaksana, Mahadeva creates a
boy identical to himself (@tmanas tulyam sutam), who is sitting in the lap of Brahma and
cries for eight names, the action of which is interpreted as the personification of “Siva’s

cosmic dimension encompassing the entire phenomenal universe.”*!?

407 Simson 2003: 627. When discovering such noticeable similarities between the two stories, Simson
argues that the story of Devadatta appearing as a young boy to frighten Ajatadatru may have been inspired by
the aforementioned Siva scene in the Mahabhdrata. Simson therein attempts to demonstrate that Indian legends
contain many parallel dichotomies which are deeply rooted in the traditional Indian worldview: on the one side
of the dichotomy, there are the Buddha, Brahma, and the hero Bhisma in the Mahabharata, which can be
related to the qualities such as seniority, authority, orthodoxy, stability, and the teaching of wisdom, and so
forth; and on the other side, there stand Devadatta, Siva, and the hero Karna in the Mahabharata, which are
associated with the qualities such as newness, rebellion, rivalry, violence, the practice of fapas (asceticism), etc.

408 Mbh. vii. 172-173.
409 Bakker 1996: 5-43, esp. 6-7, 9-10.

410 Bakker 1996: 9-10: “Thereupon the ‘blue-red’ boy requested Brahma to bestow a domain (sthana) or
body (tanu) to each name, which resulted in the following combinations: Rudra obtained the sun, Bhava the
waters, Sarva earth, I$ana wind, Pasupati fire, Bhima akasa, Ugra the initiated brahmin, and Mahadeva the
moon. In this way the divine, primordial child in Brahma’s lap was made to personify Siva’s cosmic dimension,
his eight embodiments (astamiirti), encompassing the entire phenomenal universe.”
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We can readily see the remarkable resemblance between the episodes of Devadatta and
Siva: (1). they both assume the form of a young boy sitting on the lap of an adult; (2). snakes
appear as the decoration of both figures, and in the Chuyao jing’s version of the Devadatta
episode—on which I will elaborate soon—Devadatta even similarly wears five topknots (5H
LT EE);*1 (3). when they both appear as young boys, they still frighten people, convincing

people of their great power; (4). and finally, a conversation about the identity of the young

boy takes place in both cases.

There is indeed another resemblance between Devadatta and Rudra/Siva—that is, they
are both excluded from bhagas (shares). In the case of Devadatta, after he becomes notorious
for his evil deeds, he receives no alms. There is also a well-known episode in which
Devadatta and his followers beg for alms in a group, but are later criticized by the Buddha,
who issues an order prohibiting monks from group begging. Devadatta believes the
Buddha’s order is meant to exclude him from a share of alms and to cut off his material
support and therefore becomes irritated.*2 In the case of Rudra/Siva, it is well known that
Siva initiates his retaliation against the other gods after being excluded from a share of the

sacrifice.1?

As we can see, the close resemblance between Devadatta’s transformation into a young
boy and Siva’s transformation into a young boy can hardly be mere coincidence: in both
cases, the incarnation into a young child does not function as a way to solicit love (which is
usually the case in other stories of the motif “children sitting in parent’s lap” as [ will discuss
below) but to show their great power and intimidate people. Since only the Siva myth gives
the story of a “frightening boy” a logically and ideologically self-sufficient explanation, I
believe the Devadatta story here borrowed or at least was inspired by, the above Siva’s myth.

This direction of borrowing is more evident in the Pali version where Devadatta as a snake-

HIT, 212 (IV) 687¢25: &M, FHEEMERD: “EHSCHML, HEREE, BEG. 555k
ERE/NR, AL, B EFRE, munbk#E, EREERFBE, BRasE, BB REE. Atthat
moment, Devadatta again thought to himself: “Now, I have attained supernormal power. I can pass through a
stone wall without obstruction. Now, I would rather transform myself into a young child.” (The boy he
transformed into) had a pleasant appearance, five (topknots) on his head, and his face was (as ruddy) as a peach
blossom. Then, he sat in the lap of the prince Ajatasatru, and smiled for some time and cried for some time,
displaying young children’s talent.”

42T, 1428 (XXII) 594a5-22.
413 Cf. Bisschop 2009, especially the section “Siva in the Two Epics”; Bakker 1996: 7-8.
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wearer bears an explicit similarity to the image of Siva.*'* We can imagine that when the
Theravamsa editors included this passage in the Vinaya, they already realized the connection
between the episode of Siva and that of Devadatta as the young boy sitting on the lap of
Ajatasatru, and consequently, deliberately added the detail of Devadatta clad with snakes.

However, I am by no means proposing that Devadatta was created under the influence
of Siva. After all, the figure of Devadatta was created quite early in Buddhist literature and
has an independent personality. I just attempt to demonstrate the possibility that in the
development of the Devadatta narrative, some Buddhists came to realize the similarity
between Devadatta and Siva: Devadatta as the proponent of asceticism and destroyer of the
unified sargha reminded them of the god Siva. Inspired by such resemblance, Buddhists

possibly borrowed the Siva story and transformed it into a Devadatta story.*3

I now return to the topic of Devadatta’s conversion of Ajatasatru. Compared to the
above three Vinaya versions, namely, the Mahisasaka, Dharmaguptaka and Pali Vinayas, the
(Mula)Sarvastivada schools adopt a different story. Here, although Devadatta is still reported
to magically transform his body into that of an elephant, a horse, a monk, and even a young
boy,*!® his strategy is not to frighten AjataSatru but to fawn on him. In the meantime, the
image of Ajatasatru also shifts from that of a frightened prince to a curious prince, who

417

shows great fondness toward this boy.*'” The shift in the interplay between Devadatta and

418 who further calls our attention to a

Ajatasatru has already been noted by Lamotte,
remarkable detail in this version of the story—Ajatasatru kisses the boy and has his saliva

flowing into Devadatta’s mouth. As I demonstrate below, this detail is subject to diverse

414 However, this hypothesis is not without its problems: after all, as a careful reader may notice, this Siva
story appears abruptly and fits awkwardly into the narrative context of the Mahabharata. According to a
personal conversation with Prof. Peter Bisschop, the origin of this Siva story is a mystery even to Saiva
scholars, as it does not reflect a typical Siva cult and is rarely recorded in Saiva literature.

415 Interestingly, as Prof. Monika Zin mentioned to me in personal correspondence, in the only extant
colored iconography of Devadatta, found in Kuc¢a (Griinwedel 1920: Tafel XXVII; Kizil Cave No. 178, Asian
Art Museum III 8725c. See the picture in the front cover of this dissertation), Devadatta has a blue body with
red hair, which, in my eyes, is perhaps reminiscent of the image of Siva in the aforementioned Mahabharata
story—kumaro nilalohitah (“blue-red boy”; cf. Bakker 1996: 6). However, we cannot draw any further
conclusions about this.

416 T, 1435 (XXIIT) 257¢4-12; T. 1442 (XXIII) 701al-10, D. 3, "dul ba, ca, 289a4-b4; Gnoli 1977-1978:
II. 7071, D. 1, ’dul ba, nga, 160a2—7, T. 1450 (XXIV) 168b28—c23.

417 T. 100 (IT) 374b9-c10; T. 1435 (XXIII) 257¢12; T. 1442 (XXIII) 701al0, D. 3, ‘dul ba, ca, 289b2; T.
1545 (XXVII) 442a4-7.

418 Lamotte 1997: 10.



interpretations in different (Mila)Sarvastivada texts and bears considerable significance

within the whole Devadatta narrative.

To start with, in the Chuyao jing of the Sarvastivada tradition, when Devadatta fashions
himself as a handsome young boy with five topknots (58 _I= 71 &), sitting in the lap of the

prince Ajatasatru, the prince reacts as follows:*?

Nevertheless, Prince Ajatasatru alone realized that [this boy] was Devadatta.
(Ajatasatru) played with him all day long and never got tired. Sometimes he kissed
(Devadatta) while saliva trickling. Sometimes, he held (Devadatta) up, passing him
from his left to his right hand. Then, Prince Ajatasatru thought to himself: “The
supernormal power of Devadatta is superior to that of sSramana Gautama.

29

(Devadatta) can make numerous magical transformations.” At that moment,
Ajatadatru offered him five hundred cauldrons of food daily, and made offerings to

Devadatta at any time, never letting offerings be deficient.

When Devadatta transforms himself into a handsome boy in front of Ajatasatru, the prince,
unlike in the above versions, immediately realizes that the boy is Devadatta, without any
panic. The two persons develop an intimate relationship: Ajatasatru places the boy in his
lap*?® and makes a serious of affectionate actions, which include an ambiguous one described

as wu sou tuo & "k ME (literally “kissing, and coughing saliva”).*?! Although the context

suggests that wu sou tuo Uk ME here must denote something close to affection or fondness

l

between the two figures, what we literally read, especially the part about “coughing saliva,’

seems difficult to connect with the connotation of fondness. However, I will suggest below

49T, 212 (IV) 687c26-688a2: SR X -T-Fil [t F 2 i &, & H B, WAL, SUSmWHE, B
SEEAT R RERTRTRIH N E M. <ML B2V, RfERECE L. Ry, BRI H 4
hESER, HERtE ASHZ.

40Tt is a common intimate scene among Indian texts that one places a boy in one’s lap to kiss him.
Vatsyayana’s famous Kamasiitra describes a situation when two lovers had no opportunity to touch each other,
but they could find a child, place him in their laps, and each kiss and embrace him; then, the child could

transfer kisses between the two lovers. Shastri 1964: 3.3.28: balasyanka-gatasyalinganam cumbanam ca karoti.
Also see Doniger & Kakar 2002: 45n.29, 85.

41 In Buddhist texts, we have other cases in which wu 5 connotes kissing. For instance, “Ji* K % il ¥ ¢
M, MiNGHEEZ FEAERE” (Da zhuangyan lun jing K B EmAS T. 201 [1V] 285a7); “4 bt e A REHIAR IS ERt
TRaE, LR (T. 1435 [XXIIT] 443a2).
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that the term wu sou tuo "SWKHE, as a whole, describes the action of kissing, especially when

it involves overly affectionate kisses, which sometimes leads to the trickling of saliva.

Long ago, Hopkins (1907) has already noticed that sniffing (Nghra, e.g., Mbh. 13. 105.
58b) and licking (\ /ih, e.g., J. 93)—an action that inevitably involves saliva—were ancient
forms of kissing among ancient Indians to convey affection. The Mahabharata still preserves
many scenes of parents sniffing children who climbed to their laps, sometimes at the face
(“vaktram upaghraya’), and sometimes at the head (Hopkins 1907: 131). In the relatively
ancient layer of the Dharmasastras, there appears an expression “to drink the moisture of
lips” to denote the intimacy between people (ibid. 123). Moreover, as Wilkens has
demonstrated (2015: 260-265), licking is also a popular expression of love in Central Asian
Buddhist texts. Quoting texts in the languages of Old Uighur, Tocharian, Sogdian, and
Khotanese, he argues that the act of licking, not clearly distinguished from kissing, is
commonly used to indicate a tender feeling (Liebkost) or even veneration.*”> One example
given by Wilkens, which is quite pertinent to my discussion, is contained in the Tocharian
Aranemi-jataka. There, we can find a scene closely resembling the episode occurring
between Ajatasatru and Devadatta: there, King Aranemi, just like Ajatasatru, placed his son

113

Prince Uatta in his lap and “licked” him with his tongue to express his love: “... ergriffen
habend, setzt er ihn auf seine Knie [und] begann, [sein] gesichtchen mit der Zunge zu
kiissen” (Schmidt 2001: 312). In this scene and in Devadatta’s case as well, the occurrence
of saliva is expected, but it does not convey anything contemptuous, as our modern etiquette
often regards it. Therefore, it is highly possible that saliva, in the Devadatta scene above,
expresses intimacy instead of contempt, and wu sou tuo "W ME, the act that occurs between

Ajatasatru and Devadatta, is a figurative expression for a tender kiss.

The same depiction of the Ajatasatru’s intimacy with Devadatta, in which saliva also
functions as an indication of fondness, is further found in the Shisong li: “the prince kissed

and embraced him, played around with him, and spat saliva into his mouth” (“Jk F U5 1t

422 Wilkens 2015: 260-261: “Die in den indigenen Sprachen Zentralasiens iiberlieferte buddhistische
literatur weist viele gemeinsamkeiten hinsichtlich der Metaphorik und Phraseologie der texte, aber auch einige
inhaltliche Ubereinstimmungen auf. Im Folgenden soll ein Beispiel dieser engen Bezichungen zwischen der
altuigurischen, der tocharischen und der khotansakischen Literatur aufgezeigt werden. Mir war bei der
textbearbeitung der altuigurischen DKPaM bald aufgefallen, dass zwei Stellen auf eine charakteristische Geste
der Liebkosung verweisen, namlich dass anstelle von ‘kiissen’ (altuig. dp-) die Rede von ‘lecken’ (altuig.
yalga-) ist.”
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J&, mEJ O A, T, 1435 [XXIII] 257c11-12). However, compared to the picture in the
Chuyao jing, where kissing and trickling of saliva are mentioned together as an integral
action, the text here separates saliva from the action of kissing and makes it occur
independently. As far as I can perceive, the sense of spitting saliva as a real and concrete

action seems to be stronger here.

When the same scene is described in the Millasarvastivada Vinaya, the whole picture is
altered in a more obvious way. Far from indicating intimacy, saliva bears the connotations of
defilement, pollution, and contamination.*>* Devadatta is also shifted to a fawning person

who intentionally swallows Ajatasatru’s saliva for the sake of patronage:***

At that moment, Devadatta transformed himself into the form of a magnificent
elephant, who entered the back gate of the prince’s (palace) in a composed state and
stepped out from the front entrance. He (again) entered the front gate and left
through the back gate. He sometimes assumed the form of an excellent horse,
entering and leaving (the palace) in the same manner. He sometimes showed
himself as a bhiksu with tonsured beard and hair, who wore a monastic robe, held
an alms bowl in his hand, and entered and left (the palace) in the same way. At that
time, the prince Ajatasatru thought: “It must be Devadatta making a magical
transformation.” Devadatta immediately fashioned himself as a young boy with
various jewelry garlands as decoration. He entered the prince’s embrace and turned
around and around in the arms of the prince. At that moment, the prince caught the
boy, embraced him, kissed him and spat saliva into his mouth. Then, because his
mind was occupied with greed for benefits and donations, Devadatta finally choked
down the saliva. Then, the prince thereby had an evil idea, thinking: “Wonderful!

12

Devadatta’s virtue is superior to that of the Buddha, the great teacher

423 This is particularly true in the case of samsargadusta (food that is defiled). Food containing other
people’s saliva is considered to be defiled and cannot be offered to deities, ancestors, or family members. C.f.
Kane 1941: 771.

424 T 1442 (XXIII) 701a1-12, D. 3, 'dul ba, ca, 289a4-b4: Wit %%, BEMLE L% 5, AT
B eREmoN, AR H: FERT RPN, M BUE LIS, FarHAN: BUESE, kRS,
BAGMAR, FrhFesk, FRTHN. RRALBRFENRS: SRREESHEWEHR, "RIREELXR
BS54y 500, HGEIEES, MRORFE, SOlmE. SRR FIERE G, HRRISEE, 8 DARIGE N
Hrod, RifEEEL, HERREG0HN, B, SRR FRERERZ O, Fagds: <&
B SREEE D L R AR R .
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The added detail in the Mulasarvastivada Vinaya is striking: after Ajatasatru intentionally
spits saliva into Devadatta’s mouth, Devadatta chokes it down out of a craving for benefits
“RIR¥EZ, HEFIE, 800, ZFEWILE"). The same narration is also adopted by
some other texts, for instance, the Bieyi Za ahan jing (T. 100)*?> and the Fo benxing jing (T.
193, a text composed in verse which resembles the Buddhacarita).*** With the understanding
that the swallowing of other people’s saliva is a disgusting act, those texts use this detail to

demonstrate the depths of Devadatta’s servitude.

Having compared the different versions of Devadatta’s conversion of Ajatadatru, we see
that only the Sarvastivada texts, especially those belonging to the Miilasarvastivada schools,
accept the account of Devadatta winning Ajatasatru’s patronage by means of fawning instead
of intimidation. By adding the episode in which Ajatasatru spits saliva into Devadatta’s
mouth and Devadatta chokes it down, the (Mila)Sarvastivada monks express the clear
intention to depict Devadatta as a greedy person. However, as I demonstrate immediately
below, the “saliva” plot has a function beyond that of a mere literary device for unleashing
the contempt for Devadatta. It carries much more significance in the Sarvastivadin

ideological context.

In order to fully grasp the significance underlying Devadatta’s act of swallowing
Ajatasatru’s saliva, we need to associate it with another famous episode, in which
Sakyamuni Buddha sternly reproves Devadatta as an “eater of saliva” (Pali khelapaka, Chn.
shi tuo zhe BMEF). As reported by every Vinaya, Devadatta, yearning for the leadership of
the monastic community, demanded that Sakyamuni Buddha should retire and appoint him

as the next leader. However, Sakyamuni Buddha refused him by saying thus:

“Devadatta! I would not even give the monastic community to Sariputra and
Maudgalyayana. Why should I entrust it to you, corpse (chava), lickspittle
(khelapaka)?*”

425 T.100 (I1) 374b17-18: IKF, Bl RIHHHIEUAGEE, MEH b, $RUEIEL SR EE, B e

426 T.193 (IV) 99¢c1-7: MIREHE, SRR MAERWR, TEBEE. HRNERE, SH%
T TR BE, WH BB, ERTRIR, SOEER: RHERTEE, TR,

7 Vin. ii. 188: Sariputtamoggallananam pi kho aham, devadatta, bhikkhusanigham na nissajjeyyam, kim
pana tuyham chavassa khelasakassa ti.
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We can feel Sakyamuni Buddha’s indignation after hearing Devadatta’s imprudent demand.
Reacting in a surprisingly emotional way, Sakyamuni called Devadatta a “corpse” (chava)
and an “eater of spittle” (khelapaka). As Lamotte (1997: 11) observes with acumen, even
though Devadatta well deserved such insults in the traditional understanding, Sakyamuni’s
articulation of such a harsh rebuke greatly contradicted his consistent image as one with

ultimate compassion and benevolence.*?® For Buddhists, buddhas always speak truthfully

Regarding the meaning of khelapaka, Lamotte (1997) argues that there are two different understandings,
viz., “to eat saliva” (e.g. in the [Mila]Sarvastivada Vinaya, and the Pali traditions) and “to discharge something
such as saliva” (e.g., according to Lamotte, in the Pali exegetical tradition represented by Buddhaghosa’s works,
the Mahisasaka and Dharmaguptaka Vinaya), with which I do not completely agree. Contrary to his conclusion,
I argue that all traditions understand this term as “eating saliva” in an almost uniform way.

The terms used in the Sarvastivada and Miilasarvastivada Vinaya, namely, dan tuo M E (“eating saliva”)
and shi tuo zhe B ME# (“the consumer of saliva”), contain clear meanings that need no extra explanation (T.
1435 [XXII] 258b7; T. 1450 [XXIV] 169b25-6). In the case of the Mahisasaka Vinaya, most Chinese
Tripitaka versions read shi xian tuo B V€ WE (“eating trickling saliva”; cf. T. 1421 [XXII] 18b20; Korean
Tripitaka K. 895  [XXII] 997al3; Jiaxing Zang 3 #  https:/dzkimgs.l.u-
tokyo.ac.jp/utlib_kakouzou/116_1/0051). Only two Japanese versions (Shogozd Z #E K and = N 44 & 2 & A
[Old Song edition in the Library of the Imperial Household Japan]) read ru xian tuo W1HEHE (“like trickling
saliva”) , the example used by Lamotte (1997: 6).

The case in want of a more detailed explanation is that of the Dharmaguptaka Vinaya. In this text,
Devadatta was called fi tuo zhi shen ¥ Mt 2 & (T. 1428 [XXII] 592b13-14). Lamotte understands that this
expression describes Devadatta as having “a body [made up] of tears and spittle” and regards this meaning as
different from the Sarvastivadin way understanding (i.e., “eating saliva”). However, 1 see that the
Dharmaguptaka version shows no difference from the Sarvastivada tradition. In the story, Devadatta choked
down the saliva of Ajatasatru, and his body can then be understood as one containing other people’s saliva.

As for Buddhaghosa’s commentary, which Lamotte believes to describe Devadatta as “spittle to be
discharged,” I still disagree. The text runs kheldsako ’ti ettha mi chajivena uppannapaccaya ariyehi vantabba
khelasadisa, tatharipe paccaye ayam ajjhoharati 'ti katva khelasako ti bhagavata vutto (Sp. vi. 1275). 1
translate it as follows:

As for “khelasaka” here, the requisites procured by a wrong livelihood should be discharged by the
noble ones like saliva; after he [Devadatta] had ingested such requisites (i.e. the saliva-like
requisites), the Blessed One called [him] the “eater of saliva.”

In a figurative way, Buddhaghosa compared requisites gained by wrong livelihood to saliva, and associated the
Buddha’s word with the story of Devadatta’s swallowing of saliva. Buddhaghosa contrasted Devadatta’s
behavior with actions of noble people by saying that the noble people would vomit such paccaya like saliva,
but Devadatta chose to accept it (i.e. to ingest the saliva). What we find here is still the sense that Devadatta
was the one who swallowed saliva. Thus, I can discern only one tradition of understanding the term khelapaka.

428 For instance, this paradox was already noticed in the Mahayana Mahaparinirvana-mahasiitra.
Bodhisattva Kasyapa asks a similar question there: since Sakyamuni Buddha treats every being as equal to his
biological son Rahula, how could the Buddha insult Devadatta as a swallower of saliva, which even intensifies
Devadatta’s malice toward the Buddha and the sarigha? But this Mahayana text uses a different solution, as I
will discuss later in §4.3. T. 374 (XII) 459a24-29 = T. 375 (XXII) 701b23-29: “Fi &4 — )54, FRA T
IR, MR RREEZ RS BAESE, TAWE. LS, ERER, BAE
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99, <

(“dhammam yeva bhasati no adhammam”; “saccam yeva bhasati no alikam”), and pleasantly
and agreeably (“subhdsitam yeva bhdasati no dubbhdsitam”; “piyam yeva bhasati no
appiyam’).*? Tt then becomes a paradox that Sakyamuni Buddha, who never spoke false and
untrue words (e.g., “na hi tathagata vitatham bhanpant” [DN. ii. 72], “WR T 5, A
%> (T. 1 [I] 11 al7-18), could assume the role of reviler. Sarvastivada monks found it a

problem that must be remedied in the Abhidharma-mahavibhasa:*°

At that moment, Ajatasatru showed affection for him, embraced him, and played
with him. He (Ajatasatru) kissed him and spat saliva into his mouth. Devadatta, due
to his craving for benefits and offerings, swallowed the saliva. Therefore, the
Buddha scolded him: “You are a corpse, a swallower of other people’s salival” At

the moment he swallowed the saliva, his level of dhyana declined.

In the Sarvastivada belief, since Sakyamuni never spoke false words, he called Devadatta an
“eater of saliva” only because Devadatta indeed swallowed saliva. Therefore, by
emphasizing Devadatta’s action of choking down Ajatasatru’s saliva, the Sarvastivada
monks successfully dissolved the paradox: Sakyamuni did not abuse Devadatta at all, but

only reported what had in fact occurred.*!

Outside the (Miila)Sarvastivada traditions, many texts also consider Sakyamuni’s

abusive words to Devadatta as a theological problem but offer different solutions. The

O, RS, REEZERBO, WARMERL, FHEMR R, 1A MR E TR B

He
=

429 Sn. 78. See Lamotte 1997: 12n.27 for more references. Moreover, 33 parallel discussions in Buddhist
scriptures are listed on the website https://suttacentral.net/snp3.3/pli/ms (accessed 02/19/2019).

40 T, 1545 (XXVII) 442a4-7: B RAE B ZHIFE, WRIMEAMER D9, $REIE L RN, ZEEIL
WE. MCRETE: MRt MRS ! IR EER, R 5EE.

A similar discussion can also be found at T. 1546 (XXVIII) 27¢19-24: W2 #iE %L, REidE, UM e
71, B s, MERTE, RETRMER L, SiEsk. S5RMAN. S TR uEiRgEs.
EERTBIN, BFEHEEFGE, A, g, PEWe, 2UHEEmMELS: 9kt
Pz N

#1The same way of understanding Sakyamuni’s insulting words is also found in the Da zhidu lun. T. 1509
(XXV) 252b15-25: flhififeeiE: “WIE A JEAN. WM N . »FEN"E, UUISREIEIRE, &AM &
B, MEHEE IR SENE, DUANTARRAE IR, IR LR EE R BE N, DmEA, WEE
i, AR WFENFEAR AL AR, W, AORTT AR, SREEEIN N, M E AR ELL, B
Bl AR, HHEH, SEE=0EE, DU, ZRSEAN. “WiENE, REZEENER HE
RE/DNG, HERREE TR, FISH DS, DI, AN
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Majjhimanikaya includes a paragraph discussing the properness of Sakyamuni’s harsh words.
In this text, the Jain master Nigantha Nataputta instigated Prince Abhaya to challenge

Sakyamuni by asking why Sakyamuni uttered insulting words toward Devadatta:*32

(Nigantha Nataputta said to the prince:) “However, if questioned thus by you, the
recluse Gotama will answer: ‘Prince, a Tathagata could not utter a speech that is
disliked by others and disagreeable to them.” Then, you should speak to him thus:
“Venerable One! Why did you tell Devadatta—that Devadatta will be (reborn) in a
miserable way! Devadatta will be (reborn) in the Niraya Hell! Devadatta will stay
there for a kalpa! Devadatta is incurable!’—and thus Devadatta became angry and

displeased with you for these words?”

In response to this sharp question, Sakyamuni answers Prince Abhaya with a metaphor:+33
suppose a young boy gets a stick or a stone in his mouth (“kattham va kathalam va mukhe
ahareyya”); what should people do to save him? The prince answers that he would try
hard to get the stick or stone out, even if it caused the boy to bleed (“salohitam pi
ahareyyam”), which was done out of compassion for the boy (“atthi me bhante kumare
anukampa ). Sakyamuni Buddha responds that the Buddha is doing exactly the same
thing: “the Tathagata knows the speech that is real, true and useful, even if it is disliked
by other people or disagreeable to them; and in this regard, the Tathagata knows the
proper time to explain this speech. What is the reason? It is because the Tathagata is
compassionate toward all sentient beings (vasica kho Tathdagato vacam janati bhitam
taccham atthasamhitam, sa@ ca paresam appiyd amandapad, tatra kalaniin Tathagato hoti
tassa vacaya veyyakaranaya. Tam kissa hetu: atthi rajakumara Tathagatassa sattesu
anukampa ti).” Unlike the Abhidharma-mahavibhdsa which takes Sakyamuni’s words as
a factual occurrence, this text does not deny that the Buddha indeed humiliated Devadatta.

Instead, the text argues that insulting words were in actuality a harsh remedy to save

42MN. i. 392-393 = Eng. Horner 1954-1959: II. 60-61. Translation is based on Horner’s with my minor
revisions: Sace pana te samano Gotamo evam puttho evam byakaroti: ‘Na rdjakumara Tathagato tam vacam
bhaseyya ya sa vaca paresam appiya amandpd ti’ tam enam tvam evam vadeyyasi: ‘Atha kificarahi te bhante
Devadatto byakato: apayiko Devadatto, nerayiko Devadatto, kappattho Devadatto, atekiccho Devadatto ti.
tava ca pana te vacaya Devadatto kupito ahosi anattamano’ ti.

433 MN. i. 394-395 = Eng. Horner 1954-1959: II. 62-63. For parallels, see the Chinese Da zhidu Iun T.
1509 (XXV) 321b15-25 and Shizhu piposha lun 1% B % V0§ (*Dasabhiimika-vibhasa) T. 1521 (XXV)
79b5-8.
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Devadatta, which embodies Sakyamuni Buddha’s genuine compassion for Devadatta—

even if these words would hurt Devadatta’s feeling and irritate him.

In a Sarvastivada Sdstra named Zun poxumi pusa suoji lun B ¥ 70 % i AT £ &
(“Treatises Compiled by Venerable Bodhisattva Vasumitra,” T. 1549), which is only
preserved in its Chinese translation,*** several ways of understanding Sakyamuni’s abusive

words are summarized, including both approaches as discussed above:*3

For what reasons did the Blessed One call Devadatta “the eater of saliva”? Some
people say: “At that time, Devadatta sought a means to harm the sarigha. For this
reason, the Blessed One scolded him in order to prevent the minds of other monks
from wavering.” Some would say thus: “A purely evil person as such, when
educated mildly, still came to attempt several times to injure the body of the Sacred
One. At that time, the Blessed One went against Devadatta's will and admonished
him with beneficial words.” Some others say: “(He) obtained offering utensils from
the Buddha and intended to use them for himself. Therefore, he was called ‘the
eater of (the Buddha’s) saliva.”” Furthermore, Devadatta once possessed great
physical powers. He transformed himself into the form of a young boy, wearing a
golden belt around his waist. He was held in the arms of Prince Ajatasatru, turning
around and around and laughing. At that moment, Prince Ajatasatru embraced him,
kissed him, and spat saliva to make him suck. At that moment, Devadatta indeed
ingested the saliva. The prince thereby knew this master was Devadatta. At that
time, the Blessed One, in order to appease the minds of the other monks,

admonished him by saying, ‘You are the eater of saliva.””

In this discussion, the harsh words of Sakyamuni are interpreted in several ways. In the first

two explanations, it is admitted that Sakyamuni indeed insulted Devadatta with harsh words,

434 Dhammajoti 2007: 117.

435 T, 1549 (XXVII) 763b1-11: fa] %5 {H 2555 SR e 72 B/E 250 MREaRE 7 Eaoswfl, oL
R, MEN, RELEEERT). BUERR, EEBZN, RN, *UHsR, SIRES,
MR B R, FIEERE. B2, HRMAMIEER, FEHMAC 2], BB, HXFHE
KE KM, BN, S8, SRRt KL, STEEs. PRk i Ko, 5
MEEY, REIME AN, K TUMEMILEIE. @RI EOR, WE gm0

*WHAE K : Most Tripitaka versions read #(#({E 3K (include the Korean Tripitaka), and only the Jiaxing
Zang 3% PR reads f£3K. The latter is a better reading as similar expressions are repeatedly seen in other texts
(e.g, MA T.26 [1] 614b23-24: ... & =AEE: &, HE. FE, SRBEEPRAE, S REH).
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although Sakyamuni’s motivation was fully justified: it was either for the aim of protecting
other monks from wavering, or for the goal of dissuading Devadatta from committing more
transgressions. In this regard, Sarvastivada monks also realized that words such as khelapaka
did not necessarily mean that Devadatta really swallowed the saliva of Ajatasatru. The third
and fourth ways, however, interpret Sakyamuni’s words not as a means to educate and
discourage Devadatta, but as a reflection of the truth: Devadatta indeed ingested saliva,
either because he used the Buddha’s utensils to eat meals, or he intentionally swallowed

Ajatasatru’s saliva. Therefore, Sakyamuni never spoke harsh or insulting words to Devadatta.

Recently, Habata (2018) presents another possibility to understand the Buddha’s
“insulting” words. In her etymological study of the word khela, Habata proposes that this
word may have been derived from the root krid (“to play”), whose more ancient Indo-
European form is not clear now. She argues that the term khelapaka (or its variant forms
khelasika, khetasaka) reflects a corrupted transmission of the term kridapana/kridapanaka.
In Buddhist texts, kridapanaka is still preserved and is explained as “plaything, animal or
person to be used for amusement” (s.v. BHSD). Therefore, she tends to translate
khelasaka/khetasaka as “a toy or playmate” (Spielzeug, Spielamme), instead of an “eater of
saliva,”*¢ Furthermore, she argues that the other part of the Buddha’s scolding of Devadatta,
chava, is not a noun with the meaning*“corpse” but an adjective which means “miserable.” In
this way, the Buddha actually does not say any insulting word. If we accept her hypothesis,
then the history of the narrative of Devadatta choking down the saliva can be reconstructed
as follows: (1). There was first a story in which Devadatta transformed himself into a young
boy, terrifying Ajatasatru; (2). Then, there developed stories in which Devadatta and
Ajatasatru were quite intimate with each other; the Buddha’s comments of their close
relationship also appeared on this stage (my argument of their intimate kissing and Habata’s
reconstruction of “playmate” are reflections of this stage of the narrative); (3). Buddhists
later were not able to understand the Buddha’s comments and took the Buddha’s words as a
stern criticism of Devadatta, calling him “corpse” or “saliva-eater”; (4). These hurtful words
of the Buddha later further caused some theological problems for some Buddhist groups, and
Sarvastivada Abhidharmas proposed that the Buddha said so because Devadatta indeed

swallowed Ajatasatru’s saliva.

46 A causative form derived from the same ancient root Vkrid is also attested in the language of
Ardhamagadhi, namely, khellavana, with the meaning recognizable as “derjenige der [ein Kind] spielen ldsst”
(“a person who makes a child play”). Cf. Habata 2018: 153.
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In summary, we investigate how the stories of Devadatta’s obtaining magical power and
Ajatasatru’s patronage were altered to serve different ideological ends in diverse Buddhist
contexts. In schools outside of the (Mila)Sarvastivada, Devadatta’s achievement was
generally regarded as an inferior, mundane achievement, through which he attempted to
frighten Ajatasatru to win his patronage. When the (Mila)Sarvastivadins narrated the story,
the magical power became the means by which Devadatta lured and attracted Ajatasatru,
embodying Devadatta’s obsequiousness. Some (Mula)Sarvastivadin monks further
developed the detail in which Devadatta voluntarily swallowed Ajatasatru’s saliva to show
the depth of his servility. The development of this plot can probably be hypothesized as
follows: confronted by the damning account that Sakyamuni Buddha called Devadatta an
“eater of saliva,” these (Miula)Sarvastivada monks felt obligated to solve the theological
problem of the depiction of Sakyamuni as an offensive reviler. After all, in their
understanding of the nature of buddhavacana—namely, the words of buddhas—buddhas
never speak false or offensive words. To this end, they altered the story so that saliva
functioned more figuratively as an expression of tender kisses between Ajatasatru and
Devadatta, and added the detail in which Devadatta indeed choked down the saliva of
Ajatasatru. By reading the Buddha’s words literally as a factual report, these
(Mula)Sarvastivadin monks transformed the Buddha’s insulting words from a harsh

accusation to a faithful reflection of the truth and successfully dissolved the paradox.

4.1.2.3 Devadatta was not ordained properly: Stories about his illegal monkhood

Apart from diminishing and even denying Devadatta’s early successes, Buddhists further
questioned the legitimacy of Devadatta’s ordination. One such story is recorded in the
Zengyi ahan jing. Unlike the stories above in which the Buddha refuses to impart Devadatta
the knowledge of magical power, here Sakyamuni utterly declines Devadatta’s request for

ordination:*’

Once upon a time, the Buddha dwelled in the Nyagrodharama Grove, in Sakya
Kapilavastu, together with five hundred great monks. At that moment, Prince
Devadatta approached the Blessed One, worshiped the feet of the Buddha with his
head, and sat to one side. Then, Devadatta spoke to the Buddha: “Please, Blessed

One! May you grant me the path and make me a sramana!” The Buddha spoke to

47T, 125 (1) 802b15-c15.



Devadatta: “You are suitable to distribute donations and extend generosity at home.
It would be extremely tough for you to become a sramana.” Then, Devadatta
repeatedly begged the Buddha: “Please, Blessed One! Allow me into the lowest
rank!” The Buddha spoke again: “You should stay at home. You are not suitable to

leave home and cultivate sramana practices.”*®

At that moment, Devadatta generated the following thought: “This sramana
possesses an envious mind. Today, I had better tonsure myself and cultivate the
pure practice. Why rely on this sramana? > Then, Devadatta went back, tonsured
himself, put on monastic robes, and declared that “I am a son of Sakya (i.e., a

disciple of the Buddha).”**°

At that time, there was a monk named Suradha. He cultivated dhiita practices,
(which include) begging for alms and wearing rag robes. He mastered the five
monk, worshiped the feet of the monk with his head, went forward, and spoke:
“May the venerable one (you) impart me the teaching to make me calm and tranquil
during the long night of [samsara)].” Then, the monk Suradha imparted the rules of
proper comportment and etiquette to him. [Devadatta] contemplated these teachings,
adopted some but rejected some others. Then, Devadatta followed the instruction of
that monk without any omission or error. At that moment, Devadatta spoke to the
monk: “May (you) the venerable one impart the path to magical power to me. I am
fully qualified to cultivate this path.” Then, the monk further instructed him in the
path to supernatural powers: “Now you should learn how to differentiate mental
lightness and heaviness. Having understood mental lightness and heaviness, you
should differentiate the lightness and heaviness of the four great elements, namely,
earth, water, fire, and wind. Having understood the lightness and the heaviness of
the four great elements, you can then practice the meditative absorption of

sovereignty. Having practiced the meditative absorption of sovereignty, you should

B8 IRy, Mh/ERER AR e B R, BORHC R AR R, IREZFRETAEME
P, SHIMAEAL, fE—mAk. SRR, RERRAT: MR, ! EREREEDIT. ot
o VMHER, MEEBE. RAEDM, SRS, CRE, REERETZAME: MR, e 5
EARAT . "BAREE: YEAAR, AEHFEDMT. ”

SO, RIS, WP ITREG G, RSB, BEET. MHARDMA? R
I, PRESEGLENEGRER, BAERE, FREK, AME. “REBHET. 7
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further practice the meditative absorption of vigor. Having practiced the meditative
absorption of vigor, you should also practice the meditative absorption of thought.
Having practiced the meditative absorption of thought, you should then practice the
meditative absorption of observing the precepts. In this way, you will soon attain

the path of magical power.”#40

At that moment, having received instruction from the master, Devadatta
differentiated mental lightness and heaviness. He further knew the lightness and
heaviness of the four great elements. He exhaustively practiced all sorts of
meditations without omission. Not long after, the great fame of Devadatta became

widespread.*!

Differently from the conventional story in which Devadatta joined the monastic community
together with other Sakya princes, here the Buddha declared that Devadatta was not fit to
live a monastic life and therefore refused his request. Nevertheless, Devadatta, being not
frustrated, tonsured himself and conducted a self-ordination, which, however, is regarded as

illegal in Vinaya regulations.*?? That is to say, duplicity runs throughout Devadatta’s whole

MO, AL A IBEERE, BEREAT. 28, BHAK, IOEEM. R, REZRASEME
Pr, BAMAEAL, WIE: CMERHS R EIERE, R M LT R, BRI L )RR RS
B, ML, IEObi . R, RTINS R, PRI RS cMEREREE
WML TE, REEHUTBATICE. » Mk, WEERRMECE. G52 0RKE, CHOE
B, ME R, Ky ok B BEE, R0 E, S-S E=ik, SIraE=%,
BEBRM=: OAT R0, BERT ORI, CIToB=, EETAMER: ORITHK
=R, WRAAMEE B e E.

* changye & W (*dirgharatri, literary meaning “long night”) indicates the “all the woes of existence” in
the Buddhist usage (cf. Ziircher 2013 [1980]: 113). It is commonly used in the formula shengsi changye “EFEFR
% (“the long night of births and deaths”) to refer to samsdra.

* G ZBK, B R, 0 R =K, B K = BK: In the Zengyi ahan jing, these four samdadhis form the
concept of four rddhipada (T. 125 [11] 658a6-8: H VUM 2, =FTAI? HIEZBRITRM L O =BRITHM
B REEZBRAT R R A =BRAT S 2). Does these four items correspond to the common list of the four
rddhi-padas? The four elements or bases of supernatural power are usually presented as 1). chanda-samdadhi-
prahana-samskara-samanvagata rddhipadah (“the basis of supernatural power that is the meditative absorption
of zeal accompanied by the volition of striving”); 2). citta-samadhi-prahana-samskara-samanvagata
rddhipadah, 3). virya-samadhi-prahana-samskara-samanvagata rddhipadah, 4). mimamsa-samadhi-prahana-
samskara-samanvagata rddhipadah (BHSD s.v.; Schlosser & Strauch 2016: 68.)

MU, REERRAHD, HAMOEEE, RNARE, #ER=K, WK, Bk
Ao RS RZIE, R O RS . A, SRESE AR RA R,

42 According to the Vinayas, there must be ten proper monks appearing as witnesses for a legal ordination
to occur. Moreover, a new monk must ritually rely on a master monk to obtain ordination. T 1421 (XXII) 111c3;
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religious career: from the very beginning, he was not even a legal monk, not to mention his
later destructive deeds. Apparently, the composers of the Zengyi ahan jing were not bothered
at all by the stipulation that a schismatic must be a monk, to say nothing of being a proper
and respectful monk. Although the text later acknowledges that Devadatta was renowned for
his magical power after diligent practice, he was intrinsically a deceiver whose entire

monkhood was false.

A less harsh accusation of Devadatta’s monkhood is found in the Dharmaguptaka Fo
benxing ji jing 3 A< 1T ££ 4%, which also highlights the unjustified procedure of his going

forth:*43

At that moment, having investigated Devadatta’s previous and future karmas with
right mindfulness, the Blessed One realized his inner thought. Upon investigation,
he spoke to Devadatta, saying thus: “Devadatta! Take care not to leave home and
go forth. You should return home and cultivate the path at home. You can bring the
wealth you earn to make donations and produce various kinds of merits. You need
not go forth in the Dharma of my (time).” ... Devadatta went to the places of
venerable and senior monks in succession. However, the venerable and senior
monks uniformly responded to Devadatta with these words: “Since the Blessed One
has uttered such words, you must certainly do what you are supposed to do.” Then,

no matter where Devadatta went, he was not able to obtain permission. Riding on

T. 1425 (XXII) 235¢20-23; T. 1428 (XXII) 763b22-27; T. 1435 (XXIII) 424a17-18, etc. Cf. Sasaki 1996,
1997.

However, buddhas are exempted from this Vinaya rule. Cf. Tounier 2018: 88ff.

43T, 190 (II1) 919a8-923a29: FIRF, B IE S B IREIE D AR FE, AT, BlO, HIERE
EL, (FNRE: REEL | WAMIEFINE, BEER, EFBE, FEUE, UAmE, 1F#
Thil, JAFRiET, AEME. 2 REEL, WURIKE, BRETER KM DS AT, RS R
o, TREREEAREE SRR s, G W2 58, MR g d. "R, REELZHE Y
B, BAHC, ERAR, mmRESREM, EREN R, REEL,  AMYCREH
XK, PR, WEREREILZ T, KL, A REERMEG, L8, KABT, BHE=
F, ot xR, EE KRS L. B, BWBEREREf (*Bhayacittasangha), GLBT#ESE T AR E,
WHZ S FERETAERI? "R AR 5. “RESH, SAHE, Hokpih. HikEH !
FEEERSE, AFHME. CHE, RUEREMO, TYERIREELE T, MY, WA ARE
WK, RZHMB.

Sichan VY ## : BHSD s.v. dhydna (savitarkam savicaram vivekajam pritisukham iti prathamadhyanam,
adhyatmapramodanat  pritisukham  iti  dvitivam, upeksasmrtisam-prajanyam  sukham iti  trtiyam,
upeksasmrtiparisuddhir aduhkhasukha vedaneti caturtham dhyanam it); Schlosser & Strauch 2016: 68.
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his white elephant, he went back to Kapilavastu and returned home ... (The story of

how Devadatta conferred with Ananda to go forth together is omitted here)

At that time, Ananda and Devadatta still could not go forth. They returned
from the place of the Blessed One and reached the foot of a snowy mountain. At
that moment, at the foot of the snowy mountain, there lived an elder whose surname
was Bhayacitta. His given name was Sangha. As to his level of cultivation, he
already reached the three fruits (of the sravaka path) and had attained the four
stages of meditation. He had always lived on that mountain. At that time, upon
noticing the arrival of the two persons (i.e., Devadatta and Ananda),
Bhayacittasangha approached and greeted them: “Why have you Sakya princes
come here?” Then, they both responded with these words: “Now, we intend to go
forth and therefore come here. Wonderful Sage! May you ordain us and let us go
forth.” At that moment, Bhayacittasangha, without observing the deeds of the
prince Devadatta, without examining his wisdom, immediately allowed them to

leave home and go forth, and let them receive full ordination.

Having predicted the sins of Devadatta after joining the monastic community, the Buddha
attempted to dissuade him from going forth. Just like what we read in the story of
Devadatta’s pursuit of magical power, Devadatta did not give up, even if he was refused
again and again by the Buddha’s principal disciples. He conspired to go to a remote place
where nobody recognized him and sought ordination. Having persuaded his brother Ananda
to be his companion, he finally got ordained by a monk named Bhayacittasangha who
skipped the procedure of examining Devadatta’s karmas and failed to recognize Devadatta’s
malignancy. Here, Devadatta’s image as a conspirator is presented vividly in front of us:
forbidden by the Buddha to join monastic communities, Devadatta exploited a loophole to
become a Buddhist by seeking a master in a remote place. In this way, Devadatta’s

monkhood is depicted as full of trickery.

However, although the stories of Devadatta’s illegal ordination were composed with a
clear mind to extend his sin to the very beginning of his religious career, these stories indeed
cause tensions with respect to other details about Devadatta. First of all, as we have already
mentioned, if we consider this story in a legal context, Devadatta’s illegal ordination
precludes the possibility that he could be accused of the crime of sanghabheda; otherwise, it

would constitute a paradox. In addition, the story of how Devadatta takes pains to seek
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ordination simultaneously demonstrates his great resolution to undertake religious life, which
would render a positive message: Devadatta possesses a great determined, unwavering mind

to go forth.#44

The above stories of Devadatta’s illegal ordination reveal the sentiment that an evildoer
like Devadatta could not have a legal monkhood. Interestingly, in Vinaya texts, we also find
accounts that convey a similar message. For instance, the Mahi§asaka Wufen lii—a Vinaya
already exhibiting a strong hatred toward Devadatta, as we have repeatedly mentioned
above—comments that Devadatta should be deprived of the qualification of being a fully

ordained monk:*’

At that moment, Devadatta drew the blood of the Buddha. The monks did not know
how to deal with him and therefore spoke to the Buddha. The Buddha said: “One
who draws the blood of the Buddha with a vicious mind will not be reborn in my
teaching (*sasana). He should not be allowed to go forth and receive full ordination.
If he has already received full ordination, he should be banished.” The schismatic

monk Devadatta should not be granted permission to go forth in the same way.

This discussion comes from the Pravrajyavastu (“issues on monastic ordination”) section in
which restrictions on ordinations are usually addressed. In short, it stipulates that
transgressors who draw the blood of the Buddha or cause a schism should either (1) not be
allowed to receive ordination in the case that they have not yet been admitted into the
sangha,**® or (2) must be expelled in the case that they have already been admitted. Here, the
example of Devadatta reveals the composer’s opinion that he should not have been allowed
to join the monastic community at all. A similar discussion also appears in the
Dharmaguptaka version of the Pravrajyavastu, which similarly regulates that sinners who

split the sangha or shed the Buddha’s blood, such as Devadatta, should not receive

44 This reminds us of another notorious monk Mahadeva who also committed @nantarya crimes. In
several versions of Mahadeva’s biography, he is also reported to receive his ordination in a dishonest way. See
Silk 2009: 24, 238n.22.

ST, 1421 (XXID) 117623-26: FIE, FHETO MGG M, #HERRMZ M, LURAMK.
b, RBIETAEL, AERIEERZ B, HOREERERE. C SE, A ER
HE, .

46 However, practically speaking, it is almost impossible to affirm that a person is a future schismatic or

blood-shedder when that person has not yet committed such an act. In this sense, the Vinaya seems to stipulate
a condition that could not be practiced in reality, especially in Devadatta’s case,
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ordination if they are not yet monks; and if they have been ordained, their ordination should

be taken away. The same regulation is further found in the Pali and Sarvastivada Vinayas. 47

Furthermore, the Vinayas also associate one more rule of ordination with Devadatta
stories: namely, that a candidate must be censored before his ordination. For instance, in the
Mulasarvastivada Vinaya(s), when Upali asked the Buddha whether a schismatic or a
shedder of the Buddha’s blood can be reordained, the Buddha stipulated that a
preceptor/ordination monk must survey in advance whether the candidate was once a
schismatic or a blood-shedder. Those who give ordination without such a survey will incur
the duskrta offense.**® The inclusion of this survey into the statutory procedure for ordination
indeed concurs with the previous story in the Fo benxing ji jing, in which Devadatta obtained

ordination because the monk Bhayacittasangha failed to survey Devadatta’s karmas. The

7 Vin. i. 89 = Eng. Horner 1938-1952: IV. 113: saiighabhedako bhikkhave anupasampanno na
upasampadetabbo, upasampanno ndsetabbo. lohituppadako bhikkhave anupasampanno na upasampadetabbo,
upasampanno ndasetabbo 'ti. Monks, if a schismatic is not ordained, he should not be ordained; if he is ordained,
he should be expelled. Monks, if a shedder of (a Truth-finder's) blood is not ordained, he should not be
ordained; if he is ordained, he should be expelled.

Shisong lii T. 1435 (XXIIT) 154c4—11: fhrE &R, PhRBRELLE. B/ ANEOHME M, A REHEH
Ko HHMEZHE, BRE. e 2EohmemA, NaEREELEY. H AL,
Wl CARE AL, AR AHR . dREEAE, WM O AR, MR SR, ARVEARIRAE, WM CEE, MRS
gEo RANEIHMFZ B L. HHHFZEL, BRI A2 A, AEREEL B

Cf. also the Sarvastivadavinaya-matrka W %% 3 B2 JE BE1S #h 4l T. 1441 (XXIII) 580a9-14: “Z fi] 15 B2
HERHEM? » & e O fim, WARBERRELER. MAR? Eotiil. BEA, =55
BN Z R AR SIS, FEETE, W EM, S AM. FIREE, AERZHEN. »
However, this text allows schismatics who are in accordance with the Dharma to receive ordination (T. 1441
[XXIII] 566b26-29: [A]: i fiff NATHEL H 5K 2 Bg ik, BEAT RIAT Ib 3459 B HH 3R R R 2 > &
Ao ARRERUEE, AR RZE M. SRS, SRIFZ AL

MSMSV Pravrajyavastu T. 1444 (XXII1) 1040b26—c6: HLFZRRBEE A S : “EHEAN, LY HK, B
s, REERRIEE, ERIFER? "Mhs. RE. . ook, 50 ARKHTE
&, BHIER. MmN e, . EARE, SRR O XAms.: HEEA, R
PREWL, M. HAFR, BOBEMG, OERBFBREITE. GURE, BERER? "HhE.
M. HENRRMEH, BHER: MARR oMM S R ? A, EE. HARME, S5,

Related discussions of the formulaic interrogation before ordination are also seen in Sasaki 1996 and Silk
2007: 276. For instance, in the Mahasanghika Vinaya, the censorship contains the following questions: “You
have not destroyed the pure practices of nuns, have you? You have not remained a robber, have you? You have
not been a repeat apostate, have you? You have not ordained yourself, have you? You have not been a murderer
of your parents, have you? You have not been a murderer of an arhat, have you? You have not been a
schismatic, have you? You have not drawn blood from the body of the Buddha with vicious intention, have you?
(T. 1425 [XXII] 413b22-26: NELLEJRIFATA? JEMBEAR? BB AR ? JEAHEAR? ABACEEAR?
ABBTERBAN? ABAIA? AT 5 A7)
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price paid for Bhayacittasangha’s mistake was heavy, as the future notorious schismatic

thereby entered into the monastic community.

In conclusion, the stories in which Devadatta tonsured himself, or received his
ordination in a duplicitous manner, reflect a voice among Buddhists that Devadatta should
not have entered the community at all. This sentiment, when reflected in the Vinaya rules,
becomes the rule that a schismatic or a shedder of the Buddha’s blood is not supposed to be
ordained, and if he has already joined the monastic community, his monkhood should be
rescinded. The Devadatta stories are even linked to another legal rule concerning ordination:
because Devadatta sneaked into the monastic community because his preceptor failed to
examine his past karmas, the Vinayas establish a procedure for ordination which entails a

mandatory survey of the candidate in advance.

4.1.2.4 Summary

With the mindset that Devadatta was Sakyamuni Buddha’s primary assailant, it is natural for
Devadatta’s sins to be understood as intrinsic reflections of his evil nature. Although I do not
cover how Buddhist narrators expanded Devadatta’s evilness in its entirety, the cases I
examine here, namely, those of Devadatta’s early religious career, suffice to demonstrate
how the polemics against Devadatta developed in the common Buddhist approach to
Devadatta’s sin. Stories of his early achievements, especially those concerning his obtaining
of magical power and his winning of Ajatadatru’s patronage, were developed in ways that

were less closely connected with the legal discussions of schismatics in the Vinayas.

Although Devadatta’s early success originally signified, in the legal context, that
Devadatta was a legitimate schismatic, his achievements were later downgraded to an
inferior, mundane form of achievement, namely, magical power. The stories of how
Devadatta mastered magical power function on at least two levels: on the one hand, through
mastery of magical skills, Devadatta had enough capability to win the patronage of
Ajatasatru and accumulated a high prestige to instigate a legal schism; on the other hand,
magical power further facilitated Devadatta’s evil behavior and increased his level of
sinfulness. The narrative of how he converted Ajatasatru was also developed in varying
versions in different schools, embodying different ideologies. The story in the Theravamsa,
Mahisasaka, and Dharmaguptaka Vinayas, perhaps due to the influence of a mythological

factor originating on Indian soil—namely, the still mysterious Siva plot in the
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Mahabharata—adopted a narrative in which he frightened Ajatasatru to win his patronage.
However, when the (Miila)Sarvastivadins narrated the story, magical power became the
means by which Devadatta fawned on Ajatasatru. Furthermore, in the Sarvastivada versions,
the episode in which Devadatta literally choked down Ajatasatru’s saliva probably reflects
the understanding of the nature of buddhavacana in this school: since buddhas only speaks
truthful and kind words, when the Buddha called Devadatta an “eater of saliva” in response
to his demand for the leadership of the sangha, the Sarvastivada monks interpreted that
Devadatta really choked down Ajatasatru’s saliva. In addition, I have also investigated the
stories in which Devadatta is said to have been illegally ordained. It is easy to understand
that these stories were composed with a mind to extend his sins to the very beginning of his
religious career. Obviously, these stories were created in later time as Devadatta’s illegal
ordination contradicts the legal requirement that a schismatic must be a proper monk. As we
can see, when the Devadatta stories were developed into this stage as a narrative of an utterly

evil person, the significance of the schismatic rulings in the Vinayas had already faded away.

4.1.3 Tension within Devadatta’s image: A schismatic vs. an evildoer

Although in section 4.1.2 I omit a discussion of Devadatta’s committing several other
anantaryakarmas, Devadatta is indeed widely known as an evil figure among Buddhists.
Buddhist texts, including both Agama/Nikayas and Mahayana siitras, frequently accuse him
of crimes, including attempting to murder the Buddha several times and killing a nun-arhat,
in addition to splitting the monastic community during the lifetime of the Buddha, which are
categorized as anantaryakarmas by Abhidharma literature. However, as I have repeatedly
mentioned, to be a qualified schismatic in the legal context, one must be a pure and
respectful monk. In this regard, a contradiction emerges: how could Devadatta, a culprit who
was accused of committing many heinous crimes, be qualified as a schismatic who could
split the sangha? That is to say, in the process of extending Devadatta’s role to that of the
embodiment of evil itself is accompanied, some parts of the Devadatta narrative become
incompatible: his status as the culprit who was responsible for  anantaryakarma
transgressions negates the possibility that Devadatta was a legal schismatic. This is
particularly true when his early religious career, the only glorious period of Devadatta’s life,
had been significantly tarnished, and the legitimacy of his monkhood was denied in more

recently developed stories.
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To modern historians, this conflict can be understood from a historical perspective:
since diverse elements in the Devadatta narrative were created in a variety of social and
religious contexts when those elements became conflated in the course the time, tensions
would inevitably occur. However, Buddhist monks, who could hardly have possessed a
modern historical sense, most probably could not establish this historical understanding.
Then, have Buddhist traditions ever sensed his incompatibility between Devadatta’s roles as
a schismatic and as an evildoer who even offended anantaryakarmas? If there existed a
perception of this inconsistency among traditional Buddhists, how did they reconcile

Devadatta’s images as both a schismatic and an evildoer?

The incompatibility of Devadatta’s role as an instigator of schism with his role as the
notorious perpetrator of other evil deeds, especially those later associated with the
anantaryakarma notion, has been observed by traditional Buddhists. In order to reconcile the
two conflicting aspects of Devadatta’s image, many Buddhists have already initiated the
discussion of the sequence of his different activities, which is recorded in the Abhidharma-

mahavibhasa:**

Question: Did Devadatta first split the sarnigha and later eradicate his root for
[producing] wholesome [karmas], or did he first eradicate his root for wholesome

[karmas] and later split the sarngha?

(Answer:) Someone claims that he split the sanigha before eradicating his root
for wholesome [karmas]. Why? Because only those who are endowed with morality,
broadly learned, properly behaved, born in noble families, awe-inspiring, and
skillful in speech can cause a schism. If he had already eradicated his root for
wholesome [karmas], he would have lost his pure morality. He would not be
superior and consequently could not cause a schism. The venerable Vasumitra also
comments thus: “Devadatta first split the sarnigha, and then effaced his root for
wholesome [karmas].” If he eradicated his root for wholesome [karmas] before
inciting a schism, he would not have incurred the sin of abiding in hell for a kalpa

when causing the schism. Why? Because [only] a pudgala [i.e., the individual

49T, 1545 (XXVII) 603c11-604a7. The other two Chinese versions (T. 1546, 1547) and the surviving
Sanskrit fragment of the Sarvastivada Vibhasa do not contain the corresponding part. See Sasaki 2000a for
general information about the three Chinese translations of the Vibhasa. Cf. also Enomoto (1996) for the
surviving Sanskrit fragment of a Vibhasa.
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existence as the entity in transmigration] who does not eradicate his root [for
wholesome karmas] would regard an unrighteous matter as unrighteous and realize
that the instigation of a schism is reprehensible. If a pudgala regards unrighteous
matters as righteous and assumes that the instigation of a schism is not
reprehensible, such a schismatic would never incur the punishment of abiding in
hell for a kalpa. Only under the condition that one perceives the unrighteous matter
as unrighteous and realizes the crime of causing a schism will he incur the

punishment of abiding in hell for a kalpa.**°

According to this principle, is it the case that all schismatics will incur the
punishment of abiding in hell for a kalpa? Suppose there are people who incur the
punishment of abiding in hell for a kalpa; can all of them cause a schism? (With
regard to these questions), the response should be paraphrased in the following four
sentences: (1). There are cases in which a schismatic does not incur the punishment
of abiding in hell for a kalpa, namely, when one regards an unrighteous matter as

righteous and causes a schism under the assumption that causing a schism is not

PO REIED BB ETER, Sl R a2

AR BORmih, BB, PTLAE Y A, PHuIE, R, S%Y, Tiht
WM. FHETEM, RN, IR Bl ARERUE . SEMAURMERR: CIRBIED SRR, REE
o "HEEMENR, RBRSE, RO, BARE ISR, PrOUEM? AR R A, ARk
FRARER, BB R SR AR B AR R, ARG Tk AR AR, TS AR REAE — B
§Ro BORARGERARAE, R R SR, R, sy R SR,

MM, REBORA V) B A SRR SeE REAE AR, — U R ? AR A (1), B
AWGAEREAE R -SSR, SR ARAREE, KA RIERE TR, (). S ReA — I EIRm
ARBfG, FHETEM: ). ARG IR AR AR, MR ARERIEE, R A R R
i4: (4). BA AR, IRANREA —EETE, FHERET (Fapirva)iE.

REEFRE PO INAT R, JREEEINAT. EEEAT R, TREREINAT. R, R
R, BRI, g ARG —aRa, o, EAEE, ME—-SERZ .

*duan shangen Wi % R (*malaccheda, or *samucchinnakusalamiila [attested in Abhidh-k-bh. 29.7, 43.1,
etc.]): the exact significance of this term throughout Buddhist traditions awaits a more careful study. One
common understanding of shan’gen i 8 (“wholesome root,” skt. kusalamiila), as stated in the Chinese
*FEkottarikagama, is a threefold root: namely, the root absent of covetousness, antipathy, and delusion (kusalah
saprayoganta alobhadvesamohajah. Abhidh-k-k 4.69, found in Abhidh-k-bh 241. 25; cf. also T. 125 [II]
614b14-16: “BH 2 =7 AEHW. AEFIR. AFFMR). Note that the concept of mitlaccheda should be
distinguished from that of another term, icchantika (Chn. yichanti — [#]#}¢; cf. Karashima 2007, Radich 2011:
39n.124), although the term icchantika in the hermeneutic traditions of Tathagatagarbha shares an overlapping
implication with miilaccheda in the sense of excluding one from attaining buddhahood. However, according to
Karashima (2007), icchantika originally means “somebody who claims,” mainly referring to the conservative
monks who argued against the then emerging tenet of Tathagatagarbha proposed by the Mahayana monks.
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reprehensible. (2). There are also cases in which a person incurs the punishment of
abiding in hell for a kalpa but is not a schismatic, namely, when one has lost his
root for [producing] wholesome [karmas]. (3). There are further cases in which a
schismatic incurs the punishment of abiding in hell for a kalpa, namely, when one
who regards an unrighteous matter as unrighteous causes a schism with the
awareness that causing a schism is reprehensible. (4). There are again cases in
which a person neither instigates a schism, nor incurs the punishment of abiding in

hell for a kalpa, namely, those who are excluded from the aforementioned cases.

The great venerable one (i.e., Dharmatrata, Chn. Fajiu 75 $0)*" states: “When
he exerted himself in the activity of instigating a schism, it simultaneously gave rise
to the activity of eradicating his root for [producing] wholesome [karmas]. When he
exerted himself in the activity of eradicating his root for wholesome [karmas], it
simultaneously gave rise to the activity of instigating a schism.” Therefore, when he
caused a schism, his root for wholesome [karmas] was eradicated; when he
eradicated his root for wholesome [karmas], he caused a schism. Due to the
simultaneous committing of the two sins, he created grave evil and unwholesome

karmas, but without generating a single thought of regret.

The purpose of this long discussion, as easily noticed, is to explain away the contradiction
between the two conflicting aspects of Devadatta’s image. The text first puts forward the
question of whether Devadatta first caused the schism, or first committed other sins that
eradicated his root for producing wholesome [karmas] (most probably, anantaryakarmas are
implied here), and replies with a sequence proposed by “some monks.” However, the
Mahavibhasa here does not intend to stir up a polemic among Buddhists, because it largely
agrees with this sequence (its agreement is more clearly indicated in another paragraph which
I immediately show below). In order to reconcile Devadatta’s image as a notorious evildoer
with the Vinaya regulation of schismatics, Devadatta must first have caused the schism and
later committed other transgressions that eradicated his root for producing wholesome karmas.
This is because, if Devadatta committed the other sins first, he would naturally have lost his
status as a proper monk and, consequently, had no chance to instigate a schism. In this sense,

proposing a chronology for Devadatta’s biography is a remedial measure to resolve the

451 Lin 1949: 314ff.
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tension between different ideological aspects of the Devadatta stories, and to make the

narrative more sensible.

As the text discusses further, another Vinaya discussion of schism is also called to mind.
In section 3.2.3, we have demonstrated that the Vinayas distinguish justified schisms from
unjustified schisms that lead offenders to hell. The prerequisite for an unjustified schism is
that the schismatic clearly knows what is righteous or unrighteous, but states otherwise. Based
on this Vinaya regulation, the Mahavibhasa states that if Devadatta had already lost his root
for making wholesome karmas, he could not clearly discern unrighteous matters from
righteous ones, and could not judge appropriately whether schism is blameworthy or not. In
this case, he would receive no punishment in hell even if he instigated a schism. Therefore, in
order to justify his descent into hell, the composers of the Mahavibhasd again argued that all
the events that portray Devadatta as an evildoer must have occurred after his schismatic
attempts. Throughout the above discussion, we can see that the composers of this Abhidharma

text paid ample attention to the Vinaya regulations for schisms.

However, in the last part of the above discussion, the Mahavibhasa indeed puts forward
a new, different argument concerning the dichotomy between Devadatta’s loss of his root for
wholesome karmas and his transgression of sanghabheda. For the previous monks, when
posing the question of the temporal sequence between the “loss of his root for wholesome
karmas” and his schismatic activities, they had to differentiate the moment of duan shan’gen
3% M2 (“loss of his root for wholesome karmas”) from the time when he committed other
anantaryakarmas, with the schismatic transgression excluded. That is to say, previous monks
believed that when Devadatta caused a schism, he had not yet entirely lost his root for
wholesome karmas, which occurred only after he committed other forms of anantaryakarmas.
However, the Mahavibhasa tries to dissolve the dichotomy between Devadatta’s schismatic
activities and the loss of his root for wholesome karmas by proposing that these two events
occurred simultaneously: Devadatta’s schismatic moment was the very instant when his root
for wholesome karmas was entirely lost, which highlights the gravity of the sin of

sanghabheda among all anantaryakarmas.

Although the Mahavibhasa argues for unifying Devadatta’s sanghabheda and the loss of
his root for wholesome karmas, it does not disagree with the chronology between Devadatta’s

other anantaryakarmas and his schismatic transgression proposed by other monks. In another
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paragraph, it explicitly confirms that Devadatta must first have caused a schism before he

assumed his other notorious roles:*2

Question: If (Devadatta) first committed other anantaryakarmas and then created a
schism, which retribution would he first undergo when he was reborn in hell?
Suppose he first underwent retribution for the other anantaryakarmas; would the
sin of causing a schism bear fruit in subsequent lifetimes? Or, if he first underwent
retribution for instigating a schism, would the sin of the other anantaryakarmas

bear fruit in subsequent lifetimes?

Answer: If he first committed other anantaryakarmas, he would not have
caused a schism. If he first created a schism, he would have been able to
subsequently commit other anantaryakarmas. His subsequent [anantaryakarma]
transgressions were caused by the overwhelming karmic potency of splitting the
sangha. They similarly incurred the retribution of being reborn in the Avici, but
[the retributions] would take place in his subsequent life (lives) where he would
suffer from his heinous deeds and follow his anantaryakarmas. It should be
understood according to this rule. Again, he caused a schism before committing
other anantaryakarmas. His subsequent transgressions were caused by the
overwhelming karmic power of splitting the sangha and similarly incurred the
retribution of being reborn in the Avici hell, resulting in a maximum of a one-kalpa
lifespan of retribution [in the Avici]. This lifespan cannot be extended. As for his
other [a@nantaryakarmas], in his subsequent life (lives), he will suffer from his
heinous deeds and follow his anantaryakarmas. The length of his lifespan (in hell)

should be also understood according to this rule.

Here, the Mahavibhasa confirms the proper monkhood as a prerequisite for being a legal
schismatic. In order to make the accusations of Devadatta valid and sensible, Devadatta must

first have initiated his schismatic actions before committing other heinous sins. Moreover,

452 T. 1545 (XXVII) 620b6-16: [A: FHIGIEERME, 290064, SAEMM, L2 ? FHhZanm
M, DR ERER IR ? e R, R R R B AR TR 2 ?
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the Mahavibhasa accentuates the seriousness of sanghabheda among the five
anantaryakarmas: it claims that the schismatic transgression is the fundamental sin, with a
powerful potency that even precipitates other anantaryakarmas to occur. In addition, the
Mahavibhasa also discusses the chronological sequence between various retributions for
different anantaryakarmas: the schismatic sin and the other four sins can each lead people to
hell as punishment; since Devadatta must have incurred the schismatic sin first, he would
first undergo the hellish punishment for a kalpa for his schismatic sin; after his schismatic
sin is exhausted, he will immediately receive retribution for his other anantaryakarmas in
subsequent lives. However, for one birth, the maximum period of stay in the Avici is one
kalpa. If the retribution for his other anantaryakarmas altogether exceeds one kalpa of stay
in the Avici hell, he will stay there for one kalpa in one birth. The residual retribution will

take place in his subsequent life (or lives) with the same maximum lifespan limit in hell.

In fact, the notion that the schismatic sin must have predated the other four
anantaryakarmas is the consensus widely reached by the Sarvastivada Abhidharma literature.
For instance, a similar discussion can be found in the *Samyukta-abhidharma-hrdaya (Za

apitan xinlun BT L2005, T. 1552): 453

The crime of causing a schism would result in the punishment of descending into
the Avici hell for a kalpa. If one commits other types of sins of immediate
retribution, he will receive retribution in other hells, and sometimes he will descend
into the Avici. After that, he could not have caused a schism. If he commits other
crimes after splitting the sangha, all his sins will result in the [descent into] the
Avici hell as the fruit. One who conducts various evil deeds will receive a broad,

soft body, so as to undergo a variety of sufferings. If one has already committed

453 T. 1552 (XXVIII) 898c27-899a4: B4 A, MSEMR T Z—Fh. EEEREATHE, GRHRIR, 2
EUMESE . HBABENEM . MR EMREEAT, B UIE BB, HE2 T RTENY S, BRImE
B, 2R, SEHEERAREME, EiRdE, BEAR, Rz AJjReEM . DAL AR
Bl . Cf. Dessein (1999 :1.231).

The same argument is also found in the *Abhidharma-nyaydanusara B B2 3% B I IE B 5% and the
*Abhidharma-samayapradipika [ B2 3£ B 5% 5 5% 5% . Here, the perpetrator of the other four sins of
anantaryakarma is not able to further commit the sin of sarnghabheda, because a perpetrator of other
anantaryas would receive subsequent retributions first. T. 1562 (XXIX) 587¢19-24 = T. 1563 (XXIX)
886b27—c3: Bl H b BB AR AR AN RE A, LIS &R K 32 R, JE A% %E B4 Translation: In view of the above
argument, it can be deduced that the one who has already committed other heinous crimes has no capability to
cause a schism. This is because the perpetrator of other heinous crimes would receive due retributions and be
reborn in an unfixed location (*avyasthana).
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other sins of immediate retribution, he will not instigate a schism, since only one
from a decent family and endowed with morality, knowledge, intelligence, and
eloquence can split the sangha. This is because only such a person can establish

himself as a great master.

Thus, we can infer that determining the “proper” chronological sequence for Devadatta’s
transgressions, as the key to resolving the tensions within the Devadatta narrative, has been
endowed with a considerable significance by many Buddhists, especially the Abhidharma

composers.

However, do the Vinayas accept the above-proposed sequence in the narration of
Devadatta’s biography? Or, is this chronology only a retrospective notion established by the
Sarvastivada Abhidharma composers? In the table below, I list how different versions of
Devadatta’s biographies—including the five Vinayas of the Sthavira offshoots, one version
from the Dhammapadatthakatha, and one from the Chinese Zengyi ahan jing—arrange the

sequence of Devadatta’s committing of different anantaryakarmas:*>*

434 See T. 1421 (XXII) 19b24-20b19; T. 1428 (XXII) 592b17-594b27; T. 1435 (XXII) 260al3-2652a29;
Gnoli 1977-1978: 11. 166-204; DA 1.139-144; T. 125 (II) 803a4—803c29.
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Table 4.1.3. The sequence of Devadatta’s anantaryakarmas (Cf. Table 3.1.2 [I-1I])

His first anantaryakarma His second anantaryakarma | His third
anantaryakarma
Wufen lii | Attempt to murder Sakyamuni | Instigating a schism (episode o
(episodes 14, 11, 12) 15)
Sifen lii | Attempt to murder Sakyamuni | Instigating a schism (episode o
(episodes 11, 12) 15)
Pali Attempt to murder Sakyamuni | Instigating a schism (episode o
Vinaya (episodes 11, 12, 14) 15)
DhA Attempt to murder Sakyamuni | Instigating a schism (episode o
(episodes 11, 12, 14) 15)
Shisong | Attempt to murder Sakyamuni | Instigating a schism (episode o
Li (episodes 12, 11, 14) 43 15)
MSV Attempt to murder Sakyamuni | Instigating a schism (episode | Murdering the arhat-
(episodes 11, 12, 14) 15) nun Utpalavarna**®
Zengyi Instigating a schism (episode Attempt to murder Murdering the arhat-
ahan jing | 15) Sakyamuni (episodes 12, 14) | nun

A closer examination of the accounts of his anantaryakarmas reveals that most versions of
Devadatta’s biography do not accept the sequence proposed in the Sarvastivada Abhidharma
texts. The majority of his biographies place Devadatta’s attempts to murder the Buddha
before his schismatic actions. For instance, the Mahi$asaka Vinaya explicitly states that
because Devadatta was not able to murder Sakyamuni, he generated the thought of splitting

Sakyamuni’s sarngha.*’

The Dharmaguptaka Vinaya accepts the same narrative order:
having first failed to murder Sakyamuni, Devadatta then lost his honor and offerings and

later initiated the schism.*8

435 In the Shisong lii, before Devadatta’s murder of Sakyamuni, he attempted to cause a schism, but this

attempt was thwarted and discouraged by Sakyamuni. Therefore, I dismiss this act from the discussion of the
sequence of the five anantaryas, because he did not put the schism into practice at that moment.

436 T accept the sequence in the Sanskrit and Tibetan versions of the MSV Sarghabhedavastu, while
dismissing the Chinese version in which the murder of the Utpalavarna is placed before other anantaryas,
considering that the Chinese version has apparently been more heavily corrupted.

47T, 1421 (XXII) 20b3—4: FREEA G 1S 35 6, M & A A0 & 15 5!
Buddha, the only thing I can do is to split his sangha!)

(Since I could not murder the

458 As we have discussed above, Devadatta had to beg for alms from house to house in a group after he
lost his offerings. Having heard that Sakyamuni issued a ruling against group begging, Devadatta was irritated
as he regarded this ruling as Sakyamuni’s strategy to cut off his source of food. Thus, Devadatta became
determined to incite a schism. T. 1428 (XXII) 594a19-22: 3R EFERIAE LS. “REA ! B2V HEAD
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The Vinayas’ sequence is easy to understand: it is typical that the Vinayas first narrate
background stories before moving on to specific Vinaya regulations. In the case of Devadatta
stories, no matter what stories are contained in the Vinayas, Devadatta’s schismatic deeds
have to be situated at the end directly before the regulations against sarighabheda, so that the
Vinayas can smoothly move to the specific rules against schism. Consequently, the Vinayas
usually first narrate the stories about his attempted murders of the Buddha and then move on

to his schismatic deeds, for the sake of keeping the content logically connected.

Only the Zengyi ahan jing places Devadatta’s schism prior to his attempts to murder the
Buddha: after Sariputra and Maudgalyayana successfully returned Devadatta’s followers to
Sakyamuni’s side, the text indicates that “this was the moment when Devadatta initially
committed (one of) the five anantaryakarmas (T. 125 [11] 803a26: “It &2 Lz WL T
1 587). The correspondence between the Zengyi ahan jing and the Sarvastivada Abhidharma
proposition may be explained by the hypothesis that this part of the Zengyi ahan jing was
composed under the influence—or at least with the awareness—of the discussion of a
“proper” sequence for the five anantaryakarmas. After all, the composers of the Zengyi ahan
jing were quite familiar with the concept of the five anantaryakarmas and closely associated

this concept with the figure of Devadatta.*>

Now we can see that the sequence of Devadatta’s transgressions in the Sarvastivada
Abhidharma works must be a retrospective construct that had not yet been formed when the
Vinaya stories of Devadatta came into being. This conclusion further strengthens my
argument in section 3.2.3 that during the time when Devadatta’s stories were created, the
meaning and extended significance of the five @nantaryas had not yet been thoroughly
established.

I

. REABMNE. RIWERUTHAEM, 5 WMEZHRWI. S, T 2EE R Y
#ifi. ™ (Devadatta generated such a thought: “This has never happened! Sramana Gautama is going to cut off
people’s source of food. I would rather split the wheel of his sangha, and after death, I will gain such a fame,
namely, ‘Sramana Gautama possesses great magical power and unobstructed wisdom. But Devadatta can still
split the wheel of this sangha.”)

49 E.g. T. 125 (I) 567a27, c12, 570b26, 803a26, b20, 804b10, 806all, 818a28. The Pali parallel, the
Anguttaranikaya, also contains a discussion of the five transgressions of immediate retribution, including a
relative hierarchy. However, this Pali text does not adopt the terminology anantaryakarmas, but uses the long
phrase, “five actions that lead to the lower realms, to hell, which cause agony and are incurable” (pasica
apayika nerayika parikuppa atekiccha. AN. iii. 146; Silk 2008: 21, 22, 236n.6&7).
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In fact, Buddhist texts also observe the discrepancy between the proposed sequence of
the five anantaryas and Devadatta’s sins in the Vinayas. In one Mahayana treatise, Dasheng
yizhang K3EFF (T. 1851), composed by a sixth-century Chinese monk named Huiyuan &
& % the contradiction between the Vinaya sequence and the Abhidharma sequence of

Devadatta’s sins is noted:*®!

If we follow the proposition of the *Samyukta-abhidharma-hrdaya, it must be the
case that the instigation of a schism occurred prior to the drawing of the Buddha’s
blood. This is because only a pure person could split the sarigha. However, in the
Sifen i, it first narrates the drawing of the Buddha’s blood and later mentions the
schism. How does its story proceed? Devadatta first instigated Ajatasatru to murder
his father (the king), and Devadatta himself intended to murder the Buddha, with
the expectation of establishing a new king and a new buddha to edify the world. He
first attempted to murder the Buddha. Due to his attempted murder of the Buddha,
the notoriety of Devadatta became widespread. His material benefits and offerings
came to be eliminated. These five people had to beg for alms from one house to
another, which motivated their schismatic minds. Afterward, they instigated a
schism. Therefore, it is known that their schism must have occurred later (than his

attempted murder of the Buddha).

The above two statements are both sacred words. It is difficult to determine
which is correct and which is not. If we intend to reconcile the two statements, the
Vinayas indicate that the first perpetrator of drawing the Buddha’s blood commits
no offense. Therefore, Devadatta was able to split the sangha (afterward). The
statement in the Samyukta-abhidharma-hrdaya is based on his subsequent offenses.
He must have first split the sarnigha and then drawn the blood of the Buddha. If he
first drew the blood of the Buddha, he could not have split the sarnigha.

460 About this Huiyuan, see Tanaka 1990: 20ff.

41 T. 1851 (XLIV) 610a22-b3: FKkHE L, WM, BHMM. WEFZ A, Aeiifii. MHoeE
d, SR, ARG, R A7 SRESE A AR AL, ARG, A TR Lt
Mo e, ULEORK, BRRAT, FREE, KRR CE, FIRREGZ L, FME.
U e VE A%

ZERmf, WREE, Mefde. HACRE, TR, st min R, B, Mo
i, BB RATE AL RE, WOERE A M. e, AR,
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Huiyuan correctly senses the contradiction between the Vinaya version (specifically here, the
Sifen lii) of Devadatta’s sins and the Sarvastivada proposition. His way of reconciling both
versions is to employ the Vinaya rule that the first perpetrator does not reap the sin—even if
Devadatta drew the blood of the Buddha before he split the sarigha, he would not be guilty
(anapatti) because he was the first perpetrator of this offense (adikarmika). Therefore, he
could still fulfill the condition of splitting the sarnigha before receiving punishment in hell.
However, Huiyuan’s apology can only be read as a sort of far-fetched explanation, which is
easily controverted in the related discussion in other Buddhist texts. For instance, in the
Shanjian Li piposha & W 18 B % V), the Chinese summary translation of the

462

Samantapasadika,*** a similar question, as to whether Devadatta should be regarded as the

first transgressor (adikammika), is put forward and answered:*%

Question: For the rest of the precepts, the initial transgressor would not be regarded

as violating the precept. Did Devadatta also not violate the precept?

Answer: Because the monastic community had already remonstrated him three

times, but he refused to back down, he indeed violated the precept.

No matter whether this conversation reflects a question that really existed, or it is just an
imaginary exchange, it truly touches upon a paradox found in the Vinayas—that is, if the
first transgressor can be pardoned for violating precepts, should this rule be applied to
Devadatta himself, the first schismatic? Or, we can paraphrase the question: how could he be
a violator of rules since there were no rules yet? The Chinese translation of the
Samantapasadika answers that, because Devadatta had already been admonished and warned
by the sarigha three times before his schism,*** he was not a first-time transgressor. The Pali

Samantapasadika discusses this issue in a more detailed way.*® It first quotes the antecedent

462 On the school affiliation of this Chinese translation, see Heirman 2014. According to her, the translator
Sanghabhadra may have had some connections with the Abhayagirivada school and was also familiar with the
Dharmaguptaka Vinaya. In this Chinese translation, some influence from the Dharmaguptaka Vinaya can be
found, which concurs with the ideas proposed in Bapat & Hirakawa 1970: 1-liv.

403 T, 1462 (XXIV) 769b22-23: M El: “BRml I A, FHEFEITFEAIL? & <DL =3
i, pretde.

464 That Devadatta was admonished by individual monks and the monastic community more than three
times is described consistently in the Sanghavasesa (Pali Sanghddisesa) of the Vibhangas of every Vinaya. For
instance, Vin. iii. 171-172; T. 1421 (XXII) 20b19—c5; T. 1425 (XXII) 281c12-282b8; T. 1428 (XXII) 594c7—
595a14; T. 1435 (XXIII) 24b22-25a7; T. 1442 (XXIII) 702¢10-704a9.

465 Sp. iii. 610-611.
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in which a monk named Arittha Gaddhabadhipubba,*® after being admonished three times,
directly incurred the pdcittiva oftense for refusing to abandon his wrong view, although he
was the first perpetrator of this transgression (ariftho bhikkhu gaddhabadhipubbo
yavatatiyam samanubhdsandaya na patinissajji, Sp. iii. 610). Therefore, the text argues that

Devadatta could not escape punishment in the same manner.*67

In conclusion, in the process of creating a condemnable Devadatta, two aspects of
Devadatta’s image—namely, his role as a schismatic in the Vinayas and his role as a
perpetrator of other transgressions—inevitably conflicted with one another. As we have
already concluded in the third chapter, the core image of Devadatta is that of a schismatic,
and in the Vinayas, a schismatic first needs to be a proper monk. However, the ongoing
intensification of Devadatta’s sin, especially after the understanding of his sin was deeply
intertwined with the category of the anantaryakarmas, not only made Devadatta almost the
embodiment of evil itself but also lead to an intrinsic loophole in the Devadatta narrative
itself: how could a sinner, evil as such, whose monkhood was suspected to be false, commit
a schism? Ancient Buddhists also perceived this conflict. The composers of the Sarvastivada
Abhidharma texts, in order to dissolve this conflict, proposed a carefully designed
chronology of Devadatta’s different sins. According to these texts, Devadatta must first have
instigated a schism, and then committed other anantaryakarmas. This proposition should be
regarded as a retrospective means to reconcile Vinaya regulations with the anantaryakarma
theory. However, this Abhidharma proposition is not supported in the Vinayas. Vinayas
place Devadatta’s schismatic stories after his other heinous crimes, as the Vinayas always
situate the legal regulations about sanghabheda at the end, and Devadatta’s schismatic
stories have to be placed directly before these statutory regulations to make narration fluent

and logically coherent.

466 About this figure, see DPPN., s.v. “Arifttha (Sutta) 1. His story is mainly recorded in the section of the
pacittiya oftense (Vin. iv.135).

467 One narrative in the Sarvastivada Shisong lii seems to have been composed against the background of

the argument about the “first offender” paradox. In this Vinaya, before Devadatta’s act of murdering
Sakyamuni, he attempted to instigate a schism, but was persuaded by Sakyamuni from carrying it out (T. 1435
[XXIII] 259b6—c14). That is to say, Devadatta actually attempted to split the sangha twice. This arrangement
seems to me a clever design to render Devadatta not as an “initial” offender, as he had already been
reprimanded for the same offense before. In this way, the Vinaya convention that the first transgressor escaped
punishment can be avoided in Devadatta’s particular case.
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4.1.4 Summary

Different understandings of Devadatta’s sins have been highlighted in this section. In the
potentially earlier narrative layer, it is not his innately evil nature that is most highlighted
and condemned. Instead, stories of Devadatta are commonly utilized as an example to
illustrate the dangers of desires for excessive worldly profit, which can corrupt even a decent
monk with firm resolve. Devadatta usually appears as a victimized monk who is bewildered

by worldly desire.

This sympathetic reading of Devadatta’s corruption, although commonly appearing in
the Vinaya stories of Devadatta, cannot represent the mainstream approach to understanding
his sins in Buddhist literature preserved at present. More frequently, Devadatta’s downfall is
imputed to his personal evilness, and his sins are extended to many other serious
transgressions. As a result, he becomes almost an embodiment of pure evil qualities,
responsible for various evil deeds, especially his presumptuous challenge of the Buddha. In
the discussion of the extension of Devadatta’s sins, I have focused on how his early religious
achievements are tarnished. There are several narrative traditions that take this direction.
Many stories are composed to diminish Devadatta’s attainment of the level of magical power,
a form of mundane and inferior achievement. This is particularly the case for the
(Mula)Sarvastivada schools, where Devadatta’s mastery of magical power no longer reflects
a glorious achievement but his greedy nature. The connection between Devadatta’s
knowledge of magical power and his greediness is further reinforced in the stories of how he
converted Ajatasatru. In these stories, the yearning for material profit motivated Devadatta to
pursue the support of Ajatasatru. Wielding his magical power, Devadatta made various
transformations in front of Ajatasatru and successfully won Ajatasatru’s patronage. However,
different Buddhist schools convey different messages through Devadatta’s conversion of
Ajatasatru. In the Theravamsa, Mahisasaka, and Dharmaguptaka schools, Devadatta is
reported to frighten Ajatasatru with his magical transformations, the most noticeable one
being his manifestation as a young boy, which bears a remarkable resemblance to a still
unclear myth of Siva. In comparison, the (Miila)Sarvastivada schools believe Devadatta’s
strategy is not to frighten Ajatasatru but to fawn on him, and Ajatasatru shifts from a
frightened prince to a curious one who shows great interest in this boy. The further events of
the plot, in which Devadatta voluntarily swallowed Ajatasatru’s saliva out of servility,

perhaps reflect a rigid understanding of the nature of buddhavacana in several
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(Mula)Sarvastivadin texts: calling to mind that the Buddha once scolded Devadatta as “an
eater of saliva” (perhaps due to a corrupted transmission of the word khelasaka/khetasaka),
these monks abandoned the figurative function of saliva to embody the affection between
Ajatasatru and Devadatta, and changed it into a story in which Devadatta indeed swallowed

the saliva of Ajatasatru in order to demonstrate the depths of Devadatta’s servitude.

However, as more and more stories were created that extend and exaggerate
Devadatta’s evilness, less and less attention was paid to the legal discussion of schismatics.
Consequently, the Vinaya requirement that a schismatic must be a proper, respectable monk
frequently turned out to be incompatible with the new compositions about Devadatta’s evil
deeds. Many traditional Buddhists monks, as reported in Sarvastivada Abhidharma texts,
were well aware of this conflict. In order to reconcile Devadatta’s image as a notorious
evildoer with his central image as a schismatic, they proposed a chronological sequence for
the various anantaryakarmas Devadatta incurred: he must first have committed the sin of
instigating a schism before other kinds of anantaryakarmas. However, this chronology, as a
retrospective construct, cannot be confirmed in the Vinayas. Different aspects of Devadatta’s
image, due to their various contexts of composition, contradict each other, making the
Devadatta stories one of the most complicated but intriguing narrative complexes, with quite

an elusive religious significance.
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4.2 Theoretical challenges to the Buddha’s authority when Devadatta was portrayed as

a powerful enemy

It is a widely accepted idea among sociologists that creating a common enemy
contributes to the construction of identity, both personal and social.*® The Buddhist
vilification of Devadatta can also be understood from this perspective: through the
diabolization of Devadatta, the schismatic “other,” Buddhists manage to reach a loose
but consensual community identity. However, in the process of creating a powerful,
troublesome enemy, the absolute power and capability of the hero (i.e., the Buddha in
our case) is simultaneously compromised and even challenged, raising questions such as:
Why could the omnipotent Buddha not prevent Devadatta from committing those evil
sins? How could the evildoer Devadatta have the capability to jeopardize the Buddha’s
monastic community and even injure the Buddha himself? The same doubt can also be
raised toward the present birth of Devadatta: if Devadatta was always an evildoer in his
past lives, how do we explain the fact that Devadatta was born as a human, and beyond
that, a noble human (Sakya prince) in this life, which was only the fruition of

wholesome karmas?

4.2.1 Why did Sakyamuni admit Devadatta, inviting the schismatic to enter the
sangha?
This question must have bewildered many Buddhists and aroused the interest of the
composers of the Milindapaiiha. In one dialogue between Nagasena and King Milinda,
the Milindapariha directly touches on one of these questions: if Sakyamuni Buddha was
really the omniscient one, why did he allow Devadatta, the future schismatic, to receive

ordination?+%®

468 Since the time of Emile Durkheim, the father of sociology, the significance of creating a powerful
enemy in strengthening social solidarity has been well recognized. For a short summary of recent related
scholarship, see Sullivan et al. 2014: 292-293.

49 Mil. 108-109: “Kim pana, bhante nagasena, buddho janati devadatto pabbajitva samgham bhindissati,
samgham bhinditva kappam niraye paccissati’ti?

“Ama, mahdraja, tathdagato jandati ‘devadatto pabbajitva samgham bhindissati, samgham bhinditva

PYRIY

kappam niraye paccissati’”’ti.

“Yadi, bhante nagasena, buddho janati ‘devadatto pabbajitva samgham bhindissati, samgham bhinditva
kappam niraye paccissati’ti, tena hi, bhante nagasena, buddho karuniko anukampako hitesi sabbasattanam
ahitam apanetva hitam upadahatiti yam vacanam, tam miccha. Yadi tam ajanitva pabbdjesi, tena hi buddho
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“However, revered Nagasena, did the Buddha know that Devadatta would split the
sangha after he went forth and that after splitting the sarigha, Devadatta would be
tortured in hell for a kalpa?”

“Yes, great king, the Tathagata knew that Devadatta would split the sangha
after he went forth and that after he split the sarigha, he would be tortured in hell

for a kalpa.”

“If, revered Nagasena, the Buddha knew that Devadatta would split the sarnigha
after going forth, and knew that after he split the sarigha, he would be tortured in
hell for a kalpa, then, Venerable Nagasena, it is a false statement that the Buddha,
being compassionate, merciful and desiring welfare of others, has relieved all
sentient beings of ill, and furnished them with welfare. However, if the Buddha let
Devadatta go forth without knowing (his future misfortune), then the Buddha was
not omniscient. This is indeed a double-edged question put to you. Please unravel
this great tangle and dispel the criticism of the adversaries. In the distant future,

monks with insight like you will be hard to find. Please manifest your power here.”

In the above paragraph, Milinda points out a quite acute and forceful problem in Devadatta’s
stories: since it was Sakyamuni Buddha who permitted Devadatta’s renunciation, if the
Buddha did not realize that Devadatta was a future schismatic, the Buddha would not be an
omniscient one (asabbaiiiiii); on the other hand, if the Buddha indeed predicted Devadatta’s
future schismatic activities, then his supreme compassion, kindness, and beneficence
(karuniko anukampako hitesi) would be challenged, as he provided no help in preventing
Devadatta from the fate of incurring horrible retribution for causing a schism. That is to say,
the Devadatta narrative gives rise to the tricky conundrum of balancing Sakyamuni’s
omniscience and compassion: either Sakyamuni’s omniscience would be compromised, or

his compassion would be impaired.

Having expressed such doubt, the Milindapaiiha offers a solution to this paradox. In
Nagasena’s response, he confirmed both Sakyamuni’s supreme compassion and his

omniscience. According to Nagasena, Sakyamuni had already recognized the future

asabbarifiiti. Ayampi ubhato kotiko pariho tavanuppatto, vijatehi etam mahdajatam, bhinda parapavadam.
Andagate addhane taya sadisa buddhimanto bhikkhii dullabha bhavissanti. Ettha tava balam pakaseht’ti.

Translation is based on Horner 1963-1964: 1. 151-152, with my revisions.
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schismatic deed of Devadatta, and he ordained Devadatta out of compassion. Sakyamuni
understood that one’s karmas would be limited once admitted to the monastic community,
and therefore he accepted Devadatta’s ordination, whereby Devadatta’s sufferings could be
confined—"“One’s infinite karma will be limited after he goes forth in my teaching, and the

suffering due to his previous karmas will also be limited.”#”

However, the meaning of the quoted sentence needs to be examined in the Buddhist
ethical and karmic contexts. First of all, what does it mean to limit Devadatta’s affliction to a
lesser degree (pariyantakatam dukkham bhavissati) by admitting him into the Buddhist
monastic community? Does it imply that Devadatta could have committed even worse
crimes if he had not gone forth? Probably not, since in Buddhist understandings of sinfulness,
there is no sin more heinous than Devadatta’s transgressions, including causing a schism in
the lifetime of the Buddha, attempting the murder of the Buddha, drawing the Buddha’s
blood or killing an arhat. Nagasena possibly meant that, after making Devadatta a Buddhist
monk, the Buddha could limit Devadatta’s suffering by rescuing him from samsara, the
almost infinite karmic loop, since one’s karmas would transmigrate endlessly without the
proper deliverance (i.e., the Buddhist teaching). However, the ultimate salvation of
Devadatta came at the expense of exposing him to more lurid but terminable afflictions in
the Avici. Comparing Sakyamuni to a kindhearted person who begged the king to revoke the
death penalty of a thief and to replace it with the punishment of cutting off the thief’s hands
and feet, Nagasena actually implied that Sakyamuni led Devadatta to undergo dreadful
afflictions in the Avici with the final goal of rescuing Devadatta from samsara. In other
words, in Nagasena’s explanation, Sakyamuni was fully aware of the potential crimes that
Devadatta would commit afterward, but instead of preventing Devadatta from incurring such
horrible retribution, Sakyamuni allowed these crimes to occur. This acquiescent attitude,
according to Nagasena, would not cause Sakyamuni any demerit (na kifici apuiiiiam
apajjeyya antamaso gadduhanamattam pi), as Devadatta’s sin was his own fault. Again,

with the analogy that Sakyamuni was like a physician who cut open the wound of the

470 Mil. 108-109: imassa apariyantakatam kammam mama sasane pabbajitassa pariyantakatam bhavissati,
purimam updadaya pariyantakatam dukkham bhavissati.

CPD. s.v. apariyanta. In Horner’s translation, she comments that apariyantakata-kamma connotes an
infinite karmic retribution, in which “no term is set to these results ever wearing to a karmic close, so they will
go on continuously” (Horner 1963-1964: 1. 152n.3). That is to say, according to my understanding, the
significance of this concept is similar to that of the first noble truth: beings undergo infinite transmigration
(samsara) between different living states, and therefore always experience suffering (dukkha).
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wounded and employed painful treatments to heal the wound, Nagasena argued that
Sakyamuni had already alleviated Devadatta’s suffering in the long run, although in a painful,
harsh manner. Nagasena believed that Sakyamuni’s strategy was indeed effective: at the
moment of dying, Devadatta found his faith in Sakyamuni Buddha,*’! which secured his

attainment of pratyekabuddhahood in a considerably distant future.*”

At first glance, Nagasena’s apology, which likened Sakyamuni to a benefactor who
saved a sinner from truly appalling punishment by proposing a less intensive punishment,
sounds convincing. However, there exists a logical fallacy in Nagasena’s assumption:
compared to a “thief with the death penalty” and a “seriously wounded one,” Devadatta had
already been treated as the heinous sinner before he actually constituted such horrific crimes.
If Devadatta had not been admitted into the monastic community, he would not have become
the “thief with the death penalty” or the “significantly wounded one who urgently needs

salvation.”

The paradox between the Buddha’s omniscience and compassion in Devadatta’s case is
also noted and discussed in the Dhammapadatthakatha. In its version of Devadatta’s death,
Devadatta, right before fully sinking into the earth, pronounced his final verses and placed
his faith in the Buddha. The text immediately adds the following comment after these verses

of Devadatta:*7?

The Tathagata, having indeed seen this condition, made Devadatta go forth. This is
because, if Devadatta had not gone forth, remaining as a layman, he would have

committed grievous crimes and not been able to create the condition to escape from

YV Mil. 111: devadatto, mahdaraja, maranakdle: “Imehi atthihi tamaggapuggalam, devatidevam
naradammasarathim; samantacakkhum satapurninialakkhanam, panehi buddham saranam upemi’ti, panupetam
saranamagamasi (Great king! Devadatta, at the moment when he was dying, sought refuge when still alive,
proclaiming: “With these bones, with all [my] lives, I take refuge in the Buddha, who is the best of men, the
god above gods, the charioteer who disciplines men, the omniscient one, the one bearing marks of one hundred
kinds of virtues.”)

42 Mil. 111: cha kotthase kate kappe atikkante pathamakotthise samgham bhindi, *paiicakotthasam
niraye paccitva tato muccitva atthissaro nama paccekabuddho bhavissati (In a kalpa consisting of six sections,
he split the sangha after the first section. After he was tortured in hell for the rest of the five sections, he would
be liberated and become a pratyekabuddha with the name Atthissara). *DPG.: paricakotthase.

473 Dhp-A. i. 147-148: idam kira thanam disva tathagato Devadattam pabbajesi. sace hi so na pabbajissa,
giht hutva kamman ca bhariyam akarissa ayatibhavassa ca paccayam [DPG ayatim bhavanissaranapaccayam)
katum na sakkissa, pabbajitva pana, kificapi kammam bharivam karissati, ayatibhavassa paccayam [DPG
ayatim  bhavanissaranapaccayam] katum  sakkhissattiti  tena tam satthd pabbdjesi. So hi ito
satasahassakappamatthale [DPG °ke] Atthissaro nama paccekabuddho bhavissati.
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rebirth in the future; but if he had gone forth, no matter what grievous crimes he
had committed, he would be able to create the condition to escape from rebirth in
the future.” (At the end of a hundred thousand kalpas, he will become a
pratyekabuddha named Atthissara.)

In this discussion, the text repeats almost the same viewpoint as found in the Milindapariha,
namely, Sakyamuni’s admission of Devadatta precisely reflects his compassion for
Devadatta rather than his ignorance of Devadatta’s potential crimes. In the explanation of the
text, Sakyamuni had already predicted that Devadatta was fated to be swallowed by the earth
after going forth; however, Sakyamuni still allowed his ordination, because this would lead
to an opportunity to liberate Devadatta from samsara in the future (ayatim
bhavanissaranapaccaya). If Devadatta had missed the opportunity, he would never have
been able to liberate himself from the circuit of rebirths (ayatim bhavanissaranapaccayam

katum na sakkissa).*™

It is not merely the Theravamsa Buddhists who are concerned about whether
Sakyamuni's admission of Devadatta reflected his impaired clairvoyance. The Shengjing ‘£
#& (T. 154), a collection of jataka stories translated into Chinese during the third century,
also asks the same question as to why Sakyamuni allowed Devadatta to join the Buddhist

community:*”>

At one time, the Buddha dwelled in the Grdhrakiita Mountain in Rajagrha, together
with 1,250 great monks. At that moment, the monks thought to themselves: “In
virtue of the dignity and majesty (anubhdavena) of the Buddha, which all gods feel
sympathetically, unusual things occur. In this regard, the Blessed One always relies
on compassion and mercy, but Devadatta returns malignancy to the Tathagata. The
Buddha treats him with great mercy and magnanimity.” Some monks then spoke
thus: “In the past, did the Buddha fail to perceive the malignancy of Devadatta, (not
realizing) that Devadatta possessed a guileful and vicious mind, and consequently

allowed his going forth and tonsure?” Some other monks each explained: “The

474 However, a careful examination of this argument poses a new problem in our understanding of the
Buddhist karmic system: Is it part of a karma theory that a sentient being has only one chance to attain
liberation from samsara, and the opportunity is so rare and priceless that it is even worth the price of enormous
sufferings in the Avici hell?

475 T, 154 (I11) 101b15—5.
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Buddha has already foreknown that Devadatta would become malignant, possessing
a guileful and dangerous mind.” Some then spoke: “Who allowed Devadatta’s
tonsure and made him a sramana?”’ The Buddha heard the discussion of these
monks from a distance and approached them, speaking thus to the monks: “The
viciousness of Devadatta is immeasurable. I could speak endlessly about it even if

only quoting the main points [of his viciousness].”4

The Buddha said: “Indeed! Indeed! The monk Devadatta always possesses a
vicious mind toward the Tathagata and is never peaceful and pleasant. (In contrast,)
I discipline him with a compassionate mind. From an extremely remote past that is
beyond measure, the Buddha has already foreknown that Devadatta is vicious and
possesses a dangerous and guileful mind, but I still attempt to discipline him with a
compassionate mind. Since [ have always perceived the fact of [his true nature], I
make him a Buddhist monk. I hope to help him establish and gather noble virtues.
Based on this, I plan to save him through the effect brought about by (the act of)
going forth. Devadatta takes refuge in me while possessing a vicious mind not only
in this life, but 1 always greatly expand my truly compassionate intention to

discipline him.”77

Through the lips of confused monks, the text points out the severe paradox in Devadatta’s
renunciation: since Devadatta became a schismatic after joining the Buddhist monastic
community, and since the Buddha was omniscient, how to explain the fact that it was the
Buddha himself who ordained Devadatta? Utilizing a strategy similar to that of the
Milindapaiiha, the text explains this from the perspective of Sakyamuni’s ultimate
compassion. Accordingly, Sakyamuni was indeed omniscient and had already realized
Devadatta’s future offenses; however, Sakyamuni still permitted Devadatta’s ordination

because Sakyamuni hoped to offer Devadatta an opportunity to accumulate wholesome

76—, HEEEWEZ LG, ERKET HATAHE. BRGELE, OEBE: oK,
R, BAREGAE. RIS, WUERK, FEMRER, R, hUORRARf . "EiEl
LR E: RS, SARMIPEXE, LEHEE, MOBFGRHFEE? WAL RS %S
< CTRAERIE X O ERE. EER S CFESTTERREREEE, MEW T OB R R R
$, R, SR CPEXE, AR, RS, SAWRE. 7
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karmas. After all, in Buddhist ethics, being a monk is a most meritorious thing.*’® However,
this argument is also fragile, and it is easy to imagine counterarguments: the admission of
Devadatta into the sangha did not merely provide him the opportunity to generate
wholesome karmas; more importantly, it opened the gate for Devadatta to split the monastic

communities.*”®

In addition, there have been other ways proposed to resolve the paradox of Sakyamuni’s
admitting Devadatta. Recall the stories in the Zengyi ahan jing and the Fo benxing ji jing in
which Devadatta was accused of receiving illegal ordination. In these stories, Sakyamuni,
who was omniscient and foresaw the perils Devadatta would cause to the sarngha, refused
Devadatta’s demand for ordination. In both stories, Sakyamuni advised Devadatta to remain
a householder and to accumulate merit by making donations to the monastic community
(note the contradiction with the above n. 473 in which the Buddha believed Devadatta had to
go forth in order to obtain liberation from samsara). However, Devadatta was not frustrated
but chose to tonsure himself (in the Zengyi ahan jing)—or to practice as a Buddhist monk
covertly in remote areas until he deceived a monk into conferring upon him official
ordination (in the Fo benxing ji jing). The duplicity highlighted here can be understood as a
strategy to help Sakyamuni avert the possible charge of unwisely ordaining Devadatta. Even
though the Buddha had already perceived the past and future (unwholesome) karmas of
Devadatta, and even though he had refused to admit Devadatta into the monastic community

out of compassion, he could not prevent Devadatta from deceptively obtaining ordination.

478 There are many Avadana stories that illustrate the great merit one would reap upon becoming a monk.
For instance, in the Srivrddhi-avadana, discussed in the second chapter above, the merit of going forth is
described as follows: “the fruit of making a donation, which blesses one for ten births and causes one to be
reborn in the realm between the six heavens and the human world ten times, is still inferior to the merit of
allowing others to go forth or going forth by oneself. Why? The merit as the fruit of making a donation is
limited, whilst the merit of going forth is immeasurable and boundless ... Therefore, the Buddha explained that
[the amount of] merit of going forth is higher than Mount Sumeru, deeper than the great ocean, and wider than
the space (T. 202 [IV] 376b7-28: Mz, T HZ4q, SKRAH, HRTH, WHRAWBARER, kA
HEDER . UL ? Al 3R, ARA R, HERAR, ME MRS R H R IE, S E
RIAKHE . BETA ).

479 Although we are also told that becoming a monk reaps tremendous merit, whether the sin incurred by
Devadatta’s transgressions as a monk outweighed the merit accumulated in his Buddhist career or the other way
round, is still an open debate. This discussion could generate another lengthy theological debate that may
produce more questions than solutions, and therefore, I have to put it aside due to considerations of space of my
dissertation.
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4.2.2 Why was Devadatta able to encounter the Buddha as a Sikya prince in this

life?
The image of Devadatta as the Sakyamuni’s chief rival has fueled the literary imagination of
Buddhists, and a large amount of jataka stories interrelating the past lives of Devadatta and
Sakyamuni Buddha have been composed and disseminated by Buddhists of different
sectarian schools, geographical territories and chronological periods. The majority of these
Jatakas castigate Devadatta for his malice toward Sakyamuni Buddha and explain
Devadatta’s evil nature as the karmic result of his habitual past-life role of being the
persecutor of Sakyamuni Buddha.*® For instance, in the Milindapaiiha, Nagasena states that
over the course of numerous previous lives, Devadatta always played the antagonist to
Sakyamuni. 48!

However, if Devadatta always did harm to the Buddha and accumulated unwholesome
karmas in his past lives, how could Devadatta be reborn as a human and encounter
Sakyamuni Buddha in this life, something which, according to the karma doctrine, is a
highly positive result? Many ancient Buddhists realized this paradox in Devadatta’s karmas
and offered solutions to resolve it. In the Milindapariiha, the solution is to openly
acknowledge the good deeds of Devadatta in his past lives (Mil. 200-205). In one paragraph,

it even asserts that Devadatta was occasionally superior to Sakyamuni in their past lives:*$2

“Revered Nagasena, you say, ‘Devadatta is entirely black, possessed of dharmas
that are entirely black; the Bodhisattva is entirely white, possessed of mental states
that are entirely white.” But on the other hand, in rebirth after rebirth, Devadatta

was the same as the Bodhisattva regarding his renown and entourage and was

480 For instance, the Kurungamiga-jataka (J. 21), Godha-jataka (J. 141), Kurungamiga-jataka (J. 206),
Cullanandiya-jataka (J. 222), Suvannakakkata-jataka (J. 389), Campeyya-jataka (J. 506), Chaddanta-jataka (J.
514), Khandahala-jataka (J. 542), etc.

481 Mil. 136; Horner 1963-1964: 1. 190.

482 Mil. 200-204. “Bhante nagasena, tumhe bhanatha ‘devadatto ekantakanho, ekantakanhehi dhammehi
samannagato, bodhisatto ekantasukko, ekantasukkehi dhammehi samannagato’ti. Puna ca devadatto bhave
bhave yasena ca pakkhena ca bodhisattena samasamo hoti, kadaci adhikataro va. Yada devadatto nagare
baranasiyam brahmadattassa rafiiio purohitaputto ahosi, tada bodhisatto chavakacandalo ahosi, vijjadharo,
vijjam parijappitva akale ambaphalani nibbattesi. Ettha tava bodhisatto devadattato jatiya nihino yasena ca
nihino ... Devadattopi, mahdaraja, issariye thito janapadesu arakkham deti, setum sabham puiifiasalam kareti,
samanabrahmananam kapanaddhikavanibbakanam nathanathanam yathapanihitam danam deti. Tassa so
vipakena bhave bhave sampattiyo patilabhati. Kassetam, mahardja, sakka vattum vina danena damena
samyamena uposathakammena sampattim anubhavissatiti?” The English translation is based on Horner 1963—
1964: 1. 289-290, 295, with my revisions.



sometimes even more eminent. When Devadatta was the son of King
Brahmadatta’s priest in Baranasi, the Bodhisattva was then a wretched candala, a
sorcerer who had uttered a charm and produced unseasonal mango fruits. Here, the
Bodhisattva was inferior in birth to Devadatta and inferior in renown.” ...

(Devadatta’s other glorious past lives are omitted here.)

“Yet, Great King, when Devadatta was established in authority, he gave
protection to the people, built bridges, rest houses, and halls for (making) merit and
gave donations to sramanas and brahmins, to the unprotected poor, traveling
mendicants and beggars, according to his aspiration. When his karma bore fruit, in
life after life, he acquired prosperity. Of whom is it possible to say, Great King, that
without generosity, self-control, restraint, without carrying out the Observance, one

would obtain prosperity?”

The paradox in Devadatta’s rebirth is so forceful that the traditional jataka way of adding
more evil deeds to this figure cannot work anymore. The composers of the Milindapariiha
must have been well aware of this situation. They attempted to rescue the Devadatta
narrative from becoming a total antinomy by resorting to the karma theory itself: since
Devadatta enjoyed a noble birth and encountered the Buddha in his present life, he must
have accumulated wholesome karmas. Treating him as an ordinary person who accumulated
both wholesome and unwholesome karmas in his past lives, the text claims that Devadatta
was once a benevolent person who provided relief for the poor and donated generously in his
past lives. Owing to the merit produced by these positive karmas, Devadatta was reborn into
numerous privileged lives, some of which were even superior to the contemporary past lives
of Sakyamuni. By acknowledging that Devadatta once had glorious achievements, the text
explains why Devadatta had the fortune to be born into the Sakya family and encountered

Sakyamuni as one of his cousins.

Moreover, the Shengjing £ & (T. 154) proposes a different way to cope with the
paradox of Devadatta’s rebirth. Although similarly correlating Devadatta’s present life with
his deeds in one of his past lives, the Shengjing does not attribute his current birth to the
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wholesome karma he once accumulated, but instead to the power of a vow once taken by

him when he was an acquaintance of the Bodhisattva:*%3

Incalculably long kalpas ago, one person made a significant donation and offered
alms to thousands of heretics and brahmins. For dozens of years, a rule was
established among brahmins that the one who knows more about scriptures takes a
superior seat. Among them, there was a brahmin who was senior in age and rich in
wisdom. He ranked at the top of the assembly. At that moment, the Bodhisattva was
a young boy and also dwelled in the mountain to study scriptures and science. His

knowledge was so broad as to cover every subject.*$*

At that time, he came to the assembly and seated himself at the far end of the
crowd. He took turns asking the people next to him what they knew. One after the
other, they [proved] not to be his equals. When he approached the head seat and
asked about the knowledge of the senior brahmin, the senior brahmin was also
inferior to the young boy. [However,] over the past 12 years, (the senior brahmin)
had been filled with desires. (This is because) the one who knows the most
scriptures was offered nine products: golden horses, silver saddles and bridles,
lovely girls, golden water jars and golden water plates and golden or silver bedding,

and other supremely delicate things like this.*%

The senior brahmin then thought to himself: “In the past 12 years, nobody
could rival me. However, this young boy has suddenly surpassed me. People will,
therefore, look down on me. The material gains are not worth mentioning, but the
loss of fame is not an easy thing (for me).” Therefore, he spoke to the young boy: “I
can give you all nine kinds of thing that are donated to me, but you should take a

slightly lower position than mine. Let me take the higher position.”*%¢

483 T, 154 (IIT) 107¢17-108al7.

8B, A AKBAE, IEAMERERECT AN, BE , RS, ageE, #
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The young boy replied: “I base myself on principle, not on importunate actions.
If I realized my inferiority, I would definitely take a lower position without any

resentment.”

The senior brahmin was vexed and annoyed; he left the seat and gave it to him.
The seat was decorated with seven kinds of jewels and was extremely exquisite.

The senior brahmin asked the young boy: “What is the purpose of your study?”

He answered: “I pursue abhisambodhi in order to liberate all sentient

beings.”*7

The senior brahmin became malicious and spiteful and thought to himself:
“Life after life, I vow to impede you from fulfilling your wish. I will prevent you
from achieving it! Even if you become a buddha, I will still disturb you and do
unwholesome things.” Then, he thought to himself again: “Since good people take a
different path from the evil ones, I’'m afraid I will not encounter him [in my
following births]. The only solution is to cultivate my virtues devotedly. In this way,

EL)

I will meet him.” Thereupon, he [generated the mind of] practicing the six
paramitas and simultaneously cultivating various virtues, without a single thought
of abandonment. Therefore, the senior brahmin departed and distributed the nine
products obtained from the donors to all brahmins. Having made them divide [the
nine products], he made each of them deduct one silver coin to give to the young
boy, [with the words]: “He [the senior brahmin] refuses to receive the nine products

and make us divide them equally.” After the young boy received the coins, they

parted from each other.*®3

(In this way,) until the Bodhisattva completed the path, Devadatta was always
following the Bodhisattva, [the two] being born together and dying together as

=
=
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brothers. Devadatta always harmed the Bodhisattva. At that time, the senior
brahmin was Devadatta, and the younger boy was Sakyamuni Buddha. In virtue of
the original vow, they never separated from each other. This is the [whole course,]

from the beginning to the end.” 4%

From the story, we can see that the composers of the Shengjing indeed felt an imperative to
address the conflict between Devadatta’s role as an inveterate evildoer in his numerous past
lives and his present encounter with Sakyamuni. In order to make the two aspects compatible,
the text narrates a Jataka story in which a senior brahmin (Devadatta), out of hatred, swore to
prevent the Bodhisattva from attaining buddhahood in each life. In order to fulfill his vow,
the senior brahmin strove to cultivate the six paramitas and accumulate wholesome karmas
so that he could be born in the same realm of the Bodhisattva. That is to say, in order to
harmonize Devadatta’s good present birth with his consistent role as an injurer of the
Buddha, the text concedes that Devadatta once practiced the six paramitas, although his
practices were motivated by the hatred of Sakyamuni Buddha. Because of the power of his
strong volition to obstruct Sakyamuni in every life and his efforts to fulfill this vow,

Devadatta was able to be born into the Sakya family and became a cousin of Sakyamuni.

The Shengjing also narrates another intertwined past life between Sakyamuni and
Devadatta, which renders a new understanding of the interaction between these two figures:
In a remote past, a wealthy householder promised to marry his daughter to the brahmin who
possessed the best knowledge. Devadatta, an old, ugly but wise brahmin, was the most
intelligent of five hundred brahmins, but the householder was reluctant to marry his daughter
to him. Later, with the arrival of a new brahmin (the Bodhisattva in a past life), young and

handsome, and also possessed of vast knowledge, the story develops as follows:*%°

The assembly of the five hundred brahmins were all inferior to (the Bodhisattva) in
wisdom, and therefore, the young brahmin took a higher seat. At that moment, at

the sight of him, the parents of the girl became greatly elated: “We have been

W W REE R, SRREE TR ARRE, RAEASE, RN, EECERE. B RERE, HiERE,
REE, BUSCHR: AT, EAME, fHAKRD.,
40T, 154 (III) 75a6-b17.
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looking for a son-in-law for a really long time. Today, our wish is finally fulfilled.”

491

However, the senior brahmin spoke thus: “I am already advanced in age, and
the householder has promised to marry his daughter to me for a long time. If you let
me marry the girl, I will give you all the wealth granted to me. You should give up

this girl. Out of sympathy for my old age, you should not hurt and insult me.”**?

However, the young brahmin replied: “It is not correct to overstep the [limits
of] the rule to yield to social courtesies. I should be the one who marries her. Why
should I give her to you?” After three months had entirely passed, they married the

maiden to the young brahmin.*%

The mind of the senior one was invaded with malice and wickedness: “You
hurt and insult me and grab my wife. I will act as your foe life after life. I will harm

you. I will defame you. I will never let it go!” 4%

The young brahmin constantly acted with a compassionate mind, but he (i.e.,
the senior brahmin) alone possessed malicious intention. The Buddha said to the
monks: “The senior brahmin at that moment was Devadatta now; the young
brahmin was me. The girl was Gopika. Our karmic connection in the previous life

has not yet been disentangled.”*%

In a similar fashion, the text turns to the power of Devadatta’s vow of revenge to explain

why Devadatta was always born together with Sakyamuni. The composers of this story must
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A, SR, >

WLAERRER: HERZ, AR, UAZEE. HURK, RABE, SHEY, wTEk
., BRER, JIMBE.

WIAED L CANEUGEANN . TRIEHZ, fREM? » = 85T, A& RS

RERE, LIEEE. CWHBE, wakEm, tipre, HEES. sERE, SnBE,
HAME.

O EDREHATES, POEIEE. M. “BREERE, SHEL. FORE, a2
o HuFBEFTE. fihzsl, T5AH. »

266



have been familiar with the stories of Devadatta and Sakyamuni’s marriage contest.*%
Therefore, they tracked the karmic connection back to a parallel situation in one past life
when the Buddha married a girl whom Devadatta was supposed to marry. However, in
addition to the apparent accusation of Devadatta’s jaundiced and irritable personality, this
story also expresses slight blame toward the Bodhisattva himself, in view of the fact that
Devadatta was, in fact, the first to secure the promise of marriage (A i # %), even though
Sakyamuni’s knowledge was superior to that of Devadatta. That is to say, Devadatta’s
eternal hostility toward Sakyamuni was somehow connected to the not fully justified deed of
Sakyamuni, in which $akyamuni stole the fiancée of Devadatta in a past life. Here, the text
seems to be tolerant of the view that Sakyamuni once accumulated negative karmas in his

past lives.*’

A similar explanation for the deep-rooted hatred of Devadatta is also given in the

Miilasarvastivada Vinaya in its account of the story of the jivamjiva birds:***

At that moment, many monks harbored doubts in their mind: “May the Blessed One
tell us more about this story. For what reason is there antagonism between the

Blessed One and Devadatta ever since their past lives?”

49 Note that only in the Lalitavistara the woman who Devadatta and the Bodhisattva fought over is
Gopika/Gopa (juyi 8 #; T. 186 [111] 500c18ff. = Lefmann 1902: 142, line 8; Strong 2001: 44-45, 158). In the
common versions of the marriage contest between Devadatta and the Bodhisattva, the woman is Yasodhara
rather than Gopika (Mvu. i. 128-131, ii. 75-77; T. 187 [III] 561c14ff.; T. 190 [III] 707c25ff.; ). In the MSV
tradition, the stories about Gopika disclose more about her great strength; for instance, she easily made a hole
through the floor with her toe when she first met the Bodhisattva (T. 1450 [XXIV] 112b8-c9); as another
example, Gopika easily threw Devadatta into a pond (Gnoli 1977-1978: 11. 259ff., D. 1, 'dul ba, nga, 289b3ff.,
T. 1450 [XXIV] 149b23ff.).

497 The discussion of whether the Buddha had accumulated bad karmas has raised a heated debate. For
basic studies, see Walter 1990; Cutler 1997; Strong 2012; and Chen 2015: 11ff.

498 T, 1450 (XXIV) 195b2-21, Gnoli 1977-1978: IL. 177-17: W58 25 55 0o A= BE 58 M i 250 3% 20 [
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The Blessed One spoke to the monks thus: “Listen attentively. In the past, near
the shore of this ocean, there lived a jivamjiva bird which had two heads on the
same body. One head was named Dharma and the other Non-Dharma. At that time,
when the bird Non-Dharma was sleeping, the bird Dharma woke up and saw a
sweet fruit floating in the water. He pecked it with his beak and thought thus:
‘Since he is still asleep, shall I wake him up to eat together? Or shall I eat it by
myself?” He then thought in this way: ‘Since we share the same body, he will be
satiated if [ eat it.” Thereafter, he ate it. A while later, when Non-Dharma woke up,
he perceived that Dharma was [slightly] different. He further smelled a fragrance
and became suspicious, asking thus: ‘What is this fragrance?’ [Dharma] answered:
‘I ate a sweet fruit.” [Non-Dharma] further asked: ‘Where is the fruit now?’
(Dharma) replied: ‘Non-Dharma! Because you were sleeping then, I have already
eaten it all.” [Non-Dharma] responded: “What you have done is not good. I know
the [proper] time [to do things].” Later, at the moment when the bird Dharma was
sleeping, Non-Dharma saw a poisonous fruit floating in the river. He drew his beak
and ate it, and both of them became faint, with their heart palpitating greatly and
their consciousness in disorder. At that moment, Non-Dharma made this vow: ‘In
my future rebirths, I will always do harm to you, life after life, and always be your
enemy.” At that moment, Dharma answered: ‘May I always be your reliable

friend.””

At that time, the Blessed One spoke to the monks: “What do you think? The
bird Dharma was me. Non-Dharma was Devadatta. Our enmity originated from that
time. I have constantly practiced with a compassionate mind, while Devadatta has

always possessed evil intentions. ”

This text traces the enmity between Sakyamuni and Devadatta back to a lifetime when they
comprised the two heads of a jivamjiva bird. Devadatta, as the evil head, was irritated
because the Bodhisattva, the good head, ate a sweet fruit alone without waking him up.
Although the Bodhisattva justified himself that they shared the same body and whatever one
ate would ultimately be shared by the other, we have to admit that the Bodhisattva’s action
was morally ambiguous, which incurred the endless hatred of Devadatta. In this way, the text

gives an explanation of why they were frequently born in the same family in numerous

Jataka stories and why Devadatta could always inflict injuries on the Bodhisattva.
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4.2.3 How was Devadatta able to injure the Buddha? Theories about the Buddha’s
bad karma

The stories about Devadatta’s vow of revenge, as contained in the Shengjing and the
Jjivamjiva-jataka, actually touch on a third paradox in the Devadatta stories: that is, how
could Devadatta physically harm Sakyamuni, the omniscient one? A conventional solution,
usually offered by Jataka stories, is to highlight Devadatta’s habitual tendency to inflict
injuries on Sakyamuni over countless past lives. As these Jataka stories intend to prove, it is
the karma system that always sustains their antagonism. However, in the process, Buddhists
could not parry the question of how the antagonism between Devadatta and Sakyamuni was
initiated in the karmic loop since there must have been a beginning to Devadatta’s enmity to
Sakyamuni. The above stories of Devadatta’s vow of revenge can then be read as an
attempted answer to this question: Devadatta’s enmity to Sakyamuni was engendered from

the moment Devadatta felt offended by Sakyamuni’s not wholly proper deeds.

In fact, a similar answer is also given by a narrative named Kavikumaravadana,
preserved in the Milasarvastivada Sarnghabhedavastu in Sanskrit, Tibetan, and Chinese, in
addition to  many other narrative  collections such as  Ksemendra’s
Bodhisattvavadanakalpalata.**® Since this is a long story, and its Sanskrit version, based on
the Mulasarvastivada Sanghabhedavastu, was recently translated into English by Asplund
(2013: 45-54), 1 only introduce the version from the Chinese Miulasarvastivada
Sanghabhedavastu briefly. King Sarjarasa had a crown prince named Stryanemin, who was
the former incarnation of Devadatta. Before the death of King Sarjarasa, one of his queen
consorts was pregnant, and according to the augur, the expected baby boy would murder the
incumbent king and seize the kingship. Therefore, Stryanemin, the new king, gave the order
to kill this pregnant queen consort of his father but was dissuaded by the minister, who
advised the new king to wait until the delivery of the baby: if it were a girl, it would
constitute no threat to Stiryanemin. However, it turned out that a boy was born, but he was
rescued by the minister, who secretly exchanged him with a newborn girl from a fisher
family. No doubt this boy prince was the former incarnation of Sakyamuni. When this boy
grew up, he showed a talent for literature, and people, therefore, called him by the name kavi
(“poet™). Later, after realizing that Kavi was his half-brother, King Stiryanemin made many

attempts to murder Kavi, all of which ended in futility. In order to survive, Kavi mastered

49 For the definition of Kavikumaravadana and related texts, see Asplund 2013: 4-17.
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magical power and transformed himself into a woman who approached and seduced King
Siiryanemin. In the end, he successfully murdered King Siiryanemin and replaced him as the
new king (T. 1450 [XXIV] 195b2—-197a6). In the version of this story contained in the
Bodhisattvavadanakalpalata, the whole story takes place after the incident in which a stone
cast by Devadatta injured Sakyamuni’s feet. The aim of Sakyamuni’s monologue of the
Kavikumdravadana story is to explain the previous karma that led to Sakyamuni’s injury. In
this sense, the composition of the Kavikumaravadana is an answer to the question of why
Devadatta was able to injure Sakyamuni physically. As the story illuminates, Sakyamuni’s
current suffering was the karmic fruit of his murder of Devadatta in their past lives. In this
way, the animosity between Devadatta and Sakyamuni is partially, if not entirely, attributed

to Sakyamuni’s own bad karma.

If, in the above version of the Kavikumaravadana, Sakyamuni’s murder of Devadatta
can be partially justified because it was Devadatta who first attempted to persecute
Sakyamuni, Sakyamuni became a pure murderer in the Anavataptagdtha. The
Anavataptagatha is a compendium of the past karmic events of Sakyamuni himself and his
principal disciples. This text is completely preserved in the Bhaisajyavastu of the
Mulasarvastivada Vinaya, and a more archaic version is contained in the Chinese translation
Fo wubai dizi zishuo bengi jing ¥ 11 1 2§ H &t A L& (T. 199; Salomon 2008: 52),
attributed to Dharmaraksa ( %% 7% # , ca. 230-316). In this early Chinese translation,

Sakyamuni’s previous bad karma is recounted as follows:>*

Once (I was one of) three brothers who were in dispute over wealth. I pushed them
down into the deep valley and lifted stones to murder them. Because of the crime |
had committed, I descended into the Great Mountain hell. I was broiled and burned
in the Black Rope [hell] (kalasiitra naraka) and experienced extremely acute pain.
It is due to the effect of my residual karma that, Devadatta lifted the rock and when
the rock fell, it injured the toes of the Buddha.

In this account, Sakyamuni, blinded by his greed for wealth, murdered his own brothers.

Even though he received punishment in hell for innumerable years, his residual karma still

S0T. 199 (IV) 201c12-18: ¥ & =520, MLaaskls, HEERRS, el . UURRILTE, M
Kilgk, BasreBal, FmERT. DR, JERAh, R, TEMEE. i

in Song, Yuan, Ming versions of Chinese Tripitaka.
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influenced his life even after he attained buddhahood. Shocking as it appears, this part of the
story is accepted by all extant versions of the Anavataptagatha. In the Mulasarvastivada
Bhaisajyavastu version,””' Devadatta is further recognized as the brother who was murdered
by Sakyamuni. In this way, a karmic loop is created in which Devadatta, the previous victim,

is born as the inflictor, while Sakyamuni, the former persecutor, becomes the victim.52

The recognition of Sakyamuni’s past unwholesome karmas seems to have been a well-
established tradition in the Anavataptagatha. The same story is also narrated in the Foshuo
xingqi xing jing HhER B AT AL (T. 197),°° a karmic autobiography of the Buddha himself,
which is possibly “a substantially reworked version of the last chapter of the
Anavataptagatha, and which was apparently excerpted and treated as a separate text and

reworked or redacted in a Mahayana-influenced environment” (Salomon 2008: 34):

Once the Buddha was dwelling by the great lake Anavatapta, together with five
hundred great monks who were all arhats and fully endowed with six magical
powers, with the sole exception of Ananda. At that time, the Buddha spoke to
Sariputra: “In a remote past, in the city of Rajagrha, there was a householder named
Sudana. He possessed great wealth and was abundantly rich in treasures, elephants,
horses, seven kinds of jewels, attendants, and hired servants. He possessed
sufficient properties. He had a son named Sumati. The father, Sudana, suddenly
died. Sumati also had a brother named Suyasas who was born from a different
mother. Sumati thought: ‘How shall I contrive so as not to share with Suyasas?’
Then Sumati thought: “The only way is to kill him. In this way, I need not share
with him.” Sumati spoke to Suyasas: ‘Younger brother! Let us go to the Grdhrakiita
Mount. I want to talk about some past and future matters.” Suyasas answered:

‘Fine.” Sumati then held the hand of his younger brother and climbed up the

SOLT, 1448 (XXIV) 94al1-b12, D.1, ’dul ba, kha 313b5-314b1 (cf. Yao 2012: 511-512).

502 The Millasarvastivada Bhaisajyavastu further relates another past-life story, which explains why his
foot was pierced by a stick: as a merciful merchant, Sakyamuni once saved a covetous merchant during their
sea journey; however, the covetous one, out of envy for the merciful one’s treasure, attempted to chisel the boat
so as to make the merciful one’s treasure sink into the water. The merciful merchant, in order to prevent the
boat from sinking into the water, pierced the chest of the covetous one with a stick. fR A5 — VI47 & R 43 HR 8
H T. 1448 (XXIV) 94b18-c5 = D.1, 'dul ba, kha 314b1-314b. Cf. Yao 2012: 512-513.

503 T, 197 (IV) 170b12—c3. Fei Changfang’s Lidai sanbao ji JE f{ = £ &C attributes this to Kang
Mengxiang of the late Han dynasty, which is not accepted by modern scholarship. Nattier (2008: 102—-109)
does not include this text in Kang Mengxiang’s bibliography.

271



mountain. Having climbed the mountain, he took him to the edge of an extremely
high cliff, pushed him down the cliff, and then crushed him with stone. Thereupon,

Suyasas immediately died.”>%

The Buddha said to Sariputra: “Do you not know who the householder Sudana
was? He was none other than my father, King Suddhodana. The son Sumati at that

moment was me. The younger brother was the present Devadatta. >0

The Buddha said to Sariputra: “I at that time coveted wealth and murdered my
younger brother. Because of these sins, for innumerable millennia I was burned and
tortured in hell and was crushed by an iron mountain. Because of my residual karma
from that time, even if I have now already achieved abhisambodhi, 1 cannot get rid of
this old enemy. When I was traveling around on the Grdhrakiita mountain, Devadatta
lifted a rock with the width of six zhangs [around 60 feet] and length of three zhangs
and threw it at my head. The god of the Grdhrakiita mountain, whose name was
Kimbila, caught the rock with his hands. But the small pieces of gravel from the rock
still burst forth and hit the toe of the Buddha, drawing blood.”3%

The underlying motivation for the composition of this narrative can be perceived in the
following way: in the conventional karmic framework of an always evil Devadatta versus an
always good Buddha, the narrators must have found it hard to accommodate the fact that
Devadatta was able to injure Sakyamuni. Therefore, the narrators chose to make the
concession that Sakyamuni, just like all other beings, also committed transgressions in his

past lives, and was also subject to karmic retribution. In this way, by attributing Sakyamuni’s
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sufferings to his own bad karma, rather than to the unwholesome karma of Devadatta,

Buddhists find a solution to resolve the paradox of Sakyamuni’s present sufferings.

The Anavataptagatha’s approach to the Buddha’s past negative karma had also
influenced the Pali Pubbakammapiloti-apadana (“The apadana of the strands of previous
karmas”).5"7 This story also accepts the same karmic explanation, namely that Sakyamuni, as
a greedy brother, killed his half-brother for the sake of inheritance. Moreover, this apadana
story imputes another two sins to Sakyamuni in the explanation of the physical injury caused
by Devadatta: in a past life, Sakyamuni threw a shard of pottery at a pratyekabuddha, and in
another past life, being King Patthiva, he killed a man with a knife.’®® We can see, in the
process of making sense of the Buddha’s injury by Devadatta, the text concedes that
Sakyamuni once committed unjustifiable transgressions and was doomed to receive

retribution.

However, the admission of Sakyamuni’s unwholesome karmas inevitably produces a
side effect: Devadatta’s attacks on Sakyamuni could thus be understood as what was
deserved by Sakyamuni, which somehow partially relieves Devadatta of responsibility as the
guilty party. At the same time, the authority and perfection of Sakyamuni Buddha are no
doubt impaired in this process. No wonder it became a heated debate among Buddhists as to

whether the Buddha had accumulated unwholesome karma.’® As suggested by Strong (2012:

07 Ap. 2991f.; Walters 1990: 75ff. The influence of the Anavataptagatha on the Pali text Apadana is
examined by Cutler 1994: 30ff. According to Cutler (ibid. 31-32) and Walters (1990: 77-79), the
Pubbakammapiloti apadana was a direct borrowing from the Anavataptagatha. Cf. also Bechert 1961: 28ff.

308 In comparison, most of late canonical Pali texts or early commentaries (e.g. those by Buddhaghosa)
refuse to accept that the Buddha once had negative karma, which resulted in his present sufferings. For instance,
the Milindapaiiha denies that the Buddha once possessed negative karma, and it explains why the Buddha was
injured by Devadatta in two ways: “1. Its proximate cause was a freak of nature (the earth sent two boulders to
intercept Devadatta’s hurled rock but the collision happened to cause a shard to splinter off); 2. and the real
cause .. was the sorrow-working deed of that ungrateful, wicked Devadatta” (Walter 1990: 83). The
Dhammapadatthakatha regards Devadatta as the external agent, the cause of the Buddha's suffering (Dhp-A. i.
133ff.).

However, in a later development, the Pali commentators represented by Dhammapala revived the
affirmation of the Buddha’s bad karmas in the Theravamsa tradition. Such examples are the commentary on
Udana by Dhammapala and one commentary on the Pubbakammapiloti-apadana. Cf. Walters 1990: 84f.

Durt (2006: 77) observes that the Shijiapu il &%, a Chinese biographical anthology of the Buddha,
refuses to include much details of the Buddha’s sufferings.

3% For the various Buddhist discussions of this controversial topic, see Walter (1990: 79ff.) and Strong
2012. Three viewpoints are summarized by Strong (ibid. 191f.): 1. the Buddha’s afflictions are regarded as the
result of his own past bad karma, as in the textual tradition of the Anavataptagathd, including the Pali
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21), we may find a didactic purpose in the acceptance of the Buddha’s bad karma.
Soteriologically speaking, the acknowledgment of the bad karma of the great disciples and
Sakyamuni would be a form of encouragement for ordinary believers: if people as prominent
as the great arhats and the Buddha still possessed some bad karma, there is still hope for us
ordinary people, who could not entirely avoid making mistakes or doing silly things, to be as
perfect as those noble ones. In this regard, although the recognition of Sakyamuni’s bad
karma would somehow jeopardize the idealized image of Sakyamuni, it yields powerful

soteriological ramifications.

Now we should take some time to summarize what has been discussed above. As a
consequence of the gradual intensification of Devadatta’s evil deeds, Devadatta is naturally
cast as a significantly powerful enemy who could directly challenge Sakyamuni. Devadatta’s
dreadful notoriety raised some retroactive questions that in turn troubled Buddhist editors.
The controversy surrounding Devadatta’s ordination, his favorable rebirth, and his ability to
injure Sakyamuni are the most apparent dilemmas that arose from this process. Buddhist
monks have also perceived these problems and offered several attempted solutions to resolve

the theological crisis, which can be summarized as follows:

1. Regarding the admission of Devadatta, a standard solution is to emphasize the
farsighted mercy of Sakyamuni, arguing that Sakyamuni permitted Devadatta’s ordination
due to his profound compassion. In the Milindapaiiha, it is stated that Sakyamuni was not
ignorant of Devadatta’s future deeds; instead, he admitted Devadatta in order to give him a
chance to escape from samsara and limit his potential sufferings in the long run. In the
Shengjing, a similar statement is also made: Sakyamuni, out of compassion and mercy,
allowed Devadatta to enter the sangha to give him the opportunity to accumulate good
karma. However, as I have already demonstrated, these apologies contain some logical
loopholes or fatal flaws: if Devadatta had not been admitted to the Buddhist community and
become the sinner who committed anantaryakarmas, it would not be imperative to save him.
After all, there are no forms of transgression that are graver than those committed by

Devadatta.

2. Some Buddhist texts concern another paradox regarding Devadatta’s noble rebirth.

Pubbakammapiloti-apadana; 2. his mishaps are understood as the result of the bad deeds of other people, as
can be found in the Dhammapadaatthakatha and the Jatakatthakathd; or 3. no one is responsible for the
Buddha’s sufferings, and some other-than-karmic explanations are found, e.g. in the Milindaparnha.
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Since Devadatta is the embodiment of evil, why was he born a Sakya prince and cousin of
Sakyamuni? The Milindapaiiha proposes that it was due to Devadatta’s past wholesome
karma. The text argues that every being, including Devadatta and Sakyamuni, is governed by
the rules of karmic transmigration, and in some past lives, Devadatta even led a noble life,
while Sékyamuni held a lower status. However, in this framework, Devadatta’s image as a
longtime evildoer could not be retained, and Sakyamuni’s eternal, unquestionable perfection
is also challenged. The Shengjing, however, adopts another strategy to explain Devadatta’s
encounter with Sakyamuni: in one past life, Devadatta was offended by Sakyamuni and
made a vow of revenge that he would always follow Sakyamuni and do harm to him. This
explanation, however, is also based on the premise that Sakyamuni’s actions are not entirely

immune to controversy.

3. The third, crucial paradox lies in the accusation that Devadatta drew blood from the
Buddha. The most popular solution is to strengthen the notion of “parallel karma,” in which
“good guys in this life were good guys in past lives, and bad guys in this life were bad guys
in the past as well” (Strong 2012: 22). This karmic framework of the utterly evil Devadatta
versus the wholly noble Sakyamuni, which largely answers many Buddhists’ doubts,
however, makes the origin of the karmic loop an unfathomable enigma. When tracing the
intertwined karmic pasts of Sakyamuni and Devadatta, many Buddhists inherited the
hermeneutic tradition established in the Anavataptagatha, namely that Devadatta’s hostility
was due to Sakyamuni’s own bad karmas: Devadatta was able to draw the blood of

Sakyamuni because Sakyamuni had murdered him in the past.

As we can see, when Buddhists began to treat the stories of the shocking evil deeds of
Devadatta seriously, they perceived the incompatibility between these stories and Buddhist
karmic theory. Confronted with the thorny paradoxes deriving from the Devadatta narrative,
they realized that an eternally evil Devadatta could not entirely accommodate Buddhist
karmic cosmology, and they had to abandon the stereotype that Devadatta was always an evil
person or to concede to the imperfect past of Sakyamuni. Such paradoxes, as I see it, are
inherent to the narratives of powerful enemies both within and beyond the Buddhist world.
Just as sociologists who study the significance of “enemies” have acutely observed, the
construction of an enemy is an irrational process, “marked by fervor and superstition and
capable of fomenting extreme antisocial actions with little regard for sound judgment”

(Sullivan et al. 2014: 293). This is particularly true in the construction of Devadatta as the
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common enemy: in this process, Buddhists exhibited an extremely high enthusiasm and
fertile imagination. Without a careful examination whether these new stories would be
compatible with Buddhist doctrine in general, Buddhists quickly expanded the role of
Devadatta to that of the embodiment of evil and depravity, which posed challenges for some

well-established Buddhist doctrines.

The thrust of my argument should be reiterated: within the framework of Devadatta as
the powerful enemy, it is almost impossible to retain the absolute and supreme authority of
Sakyamuni Buddha. The paradoxes must have puzzled certain Buddhists for a considerably
long time, until a new, even subversive, understanding of the personality of Devadatta was

advanced—the Mahayana understanding of Devadatta.
4.3 An ultimate solution to the challenge to the Buddha: Mahayana approaches

As I have argued in the previous section, mainstream Buddhists approached the religious
significance of the Devadatta stories mainly as narratives of an evildoer, the enemy of
Sakyamuni, and therefore, they were enthusiastic about imputing more evil qualities to
Devadatta. However, the ongoing degradation of Devadatta became increasingly
incompatible with the Buddhist karmic theory. In order to accommodate the evilness of
Devadatta within the karmic system, Buddhists had to either sacrifice Sakyamuni’s image as
a continuously perfect being or abandon the notion of Devadatta’s stereotypical evilness in
his past lives. That is to say, adding more evil deeds to Devadatta’s (past-life and present-life)
biographies would not further increase his evilness but, conversely, impair Sakyamuni’s
perfection. Mahayana monks, perhaps realizing the theological problems posed by
Devadatta’s ever-increasing evilness, show no further interest in deepening Devadatta’s
depravity. Embracing new ideological views of the buddha-nature and Buddhist cosmology,
Mahayana followers propose several novel interpretations of the religious significance of
Devadatta, often viewing him in a favorable light. In the following discussion section, I
examine three Mahayana strands of interpretation of Devadatta and analyze how they
employed certain Mahayana ideologies (most widely, upayakausalya, “skill in means”) to

develop their favorable understanding of Devadatta.

4.3.1 The Mahdyana-mahaparinirvana-mahdasiitra
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[Bodhisattva Kasyapa spoke to the Buddha:] “If you view all sentient beings as
your children, as Rahula, why did you turn to Devadatta and say: ‘You are foolish
and shameless. You eat other people’s saliva!’? This made Devadatta generate
hatred after hearing [these words], develop an unwholesome mind, and draw blood
from the body of the Buddha. When Devadatta committed such sins, the Tathagata
further prophesied that he was doomed to descend to hell to be punished for one
kalpa. Blessed One! How could such statement sayings not contradict each other in

their meanings?”310

Through the lips of Kasyapa, the Mahdayana-mahaparinirvana-mahasitra puts forward a
doubt that may occur to many Buddhists: since the Buddha is stated to be equally

compassionate to all sentient beings, why does he “insult” Devadatta in such a harsh manner?

The Mahayana-mahaparinirvana-mahasitra answers that the hurtful words of the
Buddha precisely embody the compassion and wisdom of the Buddha. This is because, “even
though words are coarse and rough, on the condition that they are truthful and not false, and
if at that moment this teaching could benefit all sentient beings, I (the Buddha) will articulate
it despite the fact that it is not pleasant to hear.”*!! In other words, the Buddha’s compassion
is manifested through the didactic purpose served by these seemingly abusive words:
although the means is harsh, the end is sympathetic. Buddhas always know the right

occasion and message to speak, which is far beyond ordinary people’s ability to comprehend.

Moreover, while abandoning the “superficial” reading of Devadatta as an evildoer, the
text further advances a more sophisticated understanding of this figure, with the aid of the
Mahayana doctrine of upayakausalya (“skill in means”). In this new reading, Devadatta is by
no means a villain: surpassing the cognitive capability of sravakas and pratyekabuddhas,

Devadatta reaches a level quite close to that of buddhas:*'

5107374 (XII) 459a24-29 = D. 119, mdo sde, nya, 257a7: G UEETE (1 5): <258 — V) £
TR, WERMRER, FIMERIREIEZRWMES: WAMZE, AWM. U, AREER, &
AL, MBS, REEL, ERED, WARER, HEMR-HZ58. 15 wEkes, ok
BAMEL? ”

SILT, 374 (XII) 460b27-29 = T. 375 (XII) 703a3-5 = D. 119, mdo sde, nya, 257a7-bl: A ks, HEifE
ik, HEANE, RSV AR, MR, RERZ.

512 T, 374 (XIT) 460c29-461a9 = T. 375 (XII) 703b7-16; D. 119 = mdo sde, nya, 258b2-5: & F 71 A
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Gentlemen! At that moment, I never reprimanded Devadatta, nor insulted him;
Devadatta was neither a fool who ate other people’s saliva, nor was he reborn in
evil realms and punished in the Avici hell for a kalpa. He never drew blood from
the body of the Buddha. He did not commit four heinous sins, nor slandered the true
Mahayana Dharma. He was not an icchantika, not a sravaka, nor pratyekabuddha.
Gentlemen! What was attained by Devadatta was indeed not the level of sravakas
or pratyekabuddhas, but only what is seen and known by buddhas. Gentlemen!
Therefore, you should not ask the question of why the Tathagata reprimanded and
insulted Devadatta. On the stage [achieved] by the buddhas, you should not raise

such doubt [which is] like a web [covering one’s mind].

In contrast to the conventional approach of condemning the evils of Devadatta, the
Mahayana-mahaparinirvana-mahasitra simply denies Devadatta’s entire transgressions as
actual occurrences: he actually never harmed Sakyamuni, never drew his blood, never
descended into hell for punishment, and was never an icchantika; consequently, the Buddha
also never insulted Devadatta. This fresh interpretation of Devadatta must be illuminated
together with the new understanding of buddhas’ transcendental nature, as advanced in the
Mahayana movement. In the Mahdyana-mahaparinirvana-mahasitra, the buddha-nature is

identified with transcendental reality:3!

no one, not even hundreds of thousands of demons,
could launch an assault on and draw blood from the bodies of tathagatas, as “tathagatas
possess no flesh and blood, no tendons or veins, no bones or marrow” (417K 2 & &5 P
. K. & #E). The injuries to the Buddha, Dharma, or sarigha committed by Devadatta

were no more than illusory manifestations in accordance with the cognitive level of the

mundane world (B8 A [, 4172 7R B *lokanuvartand),”'* analogous in a way with the

ARG B, PRRNERLIIE 2 g AR EECRAC L, dE—RISE, JRARER. RESZhti. E5
TREELY, HEBHGESN, MEEEBZTMA. BT BB NERE, s
HEFREES . WAEBITA ST, AEUEEREEA. Also see T. 376 (XII) 890c10-15.

S13.Cf. T. 374 (XII) 416¢12—16 = D. 119, nya, 138b7—139a2: B4 7 T MR 34, ARER H sk & 1.
Frbh e ok B, AWM. Gk, S8i. AT, 7. RERIE. BB, ki
%o TR CE MR, MR, BEMEHER, WZ/R¥L. For the discussion of the Mahayana
understanding of the buddha-nature and related controversies, see Ruegg 1989, esp. 18ff. Also cf. Radich 2015:
110.

514 This statement falls into what Radich terms as radical “corollaries of docetic Buddhology,” in which
“the true nature of the Buddha is often presented as pertaining only and entirely to the realm of ultimate reality
and final liberation.” (Radich 2015: 107).

278



Buddha’s manifestations of undergoing the processes of birth, aging, sickness and death,
undertaking six years of ascetic practice, and being extinguished by entering into
parinirvana®'>—all these records should not be taken as the truth of the ultimate level
(paramartha), but as that of the surface level (samvrti). In this way, the evil deeds of
Devadatta are characterized as nothing but a skillful means (upayakausalya) for the didactic
purpose of urging Buddhist monks to obey the monastic codes, while the real nature of the
Buddha was not subject to any damage. This point is further clarified elsewhere in the text:
“Devadatta performed schismatic activities and manifested various physical forms and
appearances for the sake of establishing precepts.”'® Of course, the transcendental
significance contained in Devadatta’s trespasses can only be understood by buddhas, not by
Sravakas or pratyekabuddhas, who are not endowed with the sufficient cognitive power to

fathom it.

In summary, the Mahayana-mahdaparinirvana-mahdasitra contends that there are several
different levels of analysis of Devadatta’s religious significance: only by the standards of
Sravakas and pratyekabuddhas is Devadatta viewed as an utter villain who commits grave
transgressions and is doomed to descend into hell. However, at the cognitive level of
buddhas, since the buddha-nature is the ultimate truth, and the body of the Buddha is
immune to being injured, all the transgressions of Devadatta are merely illusory
manifestations for pedagogical purposes: the sins of Devadatta serve as expedient means to
illustrate the horrible retribution for committing such violations and to urge Buddhist monks
to obey the Vinaya rules. In the ideological context of Mahayana Buddhism, as reflected in
the new doctrines of the buddha-nature and the skillful means, the Devadatta narrative itself

appears in a new light, and the evil nature of Devadatta is ultimately refuted.>!”

515 Cf. T. 374 (XII) 548a12-15 = D. 119, ta, 153b1-3: +J5 s i B, — V)8 E Kk — MR E M
M, AMEURAZRILLAEET . REFED FEWM DT, AR NGRS, IEEwE, &4
(5 0 L . For some analyses of the Mahayana Mahdparinirvana-mahdsitra approach to the buddha-
nature (tathagatagarbha), see PDB s.v. Mahaparinirvanasitra and Radich 2015: 108.

S16°T. 375 (XII) 65529-10. (U)FR BE R B, ALERMIES O, ZHIMAL Also see T. 376 (XII)
888c15-20: /R A %, MIFHEIAY, MEAL, WO, R, EREK, HEHHT
(Translation: This is to demonstrate the opposite, just like the schism incurred by Devadatta. The sarngha in
actuality was not split. The Tathagata applied the skillful means to demonstrate what was a split of the sanigha
and conjured up such forms, for the sake of making precepts).

517 Interestingly, the Mahayana Mahaparinirvana-mahasiitra also mentions a record that intimately

connects Devadatta with Mahayana Buddhism. In an attempt to criticize Mahayana traditions, the opponents of
Mahayana traditions attributed the so-called Vaipulya sitras (77 % 48 #i, shin tu rgyas pa’i mdo sde) to
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4.3.2 The Lotus Siutra

Compared to the above Mahayana-mahaparinirvana-mahasitra approach, the
Saddharmapundarika-sitra (“Lotus Stitra”) advances a more revolutionary understanding of
the religious significance of Devadatta. In its so-called “Devadatta chapter,”'® the Lotus
Sitra strongly advocates that Devadatta was not an enemy, but, conversely, the aide of
Sakyamuni Buddha (cf. Goshima 1986: 55-57), who was responsible for imparting the Lotus

Sitra to Sakyamuni and thus facilitated Sakyamuni’s achievement of the six paramitas:>'°

The Buddha once preaches that he “is always pursuing the Lotus Sitra without fatigue
in numerous past kalpas” (&, RIELFEL, AW 1E). He was frequently reborn as a
king, who was always endowed with a mind of radical generosity. Aspiring to unsurpassed
awakening (bodhi) and with a mind never regressing, he announced to the world that he
would exchange anything for a piece of true Dharma (We can guess that the story must have
occurred during the decline of the Dharma). A seer who knew the Lotus Siutra approached
him and promised to impart this sitra to him on the condition that the Bodhisattva was
willing to act as his personal attendant. In pursuit of the Dharma, the Bodhisattva gladly
carried out his promise and attended to the seer steadily for a thousand years. Then, the

Buddha concludes that;52°

Devadatta, as the Vaipulya sitras were not included in the nine divisions of scriptures of the Tathagata:
“(Opponents state:) ‘Within the nine divisions, I have never heard any single sentence, any single word, or any
fragmentary saying from the Vaipulya sitras. Had the Tathagata ever stated that the sifras contain ten sections?
The so-called Vaipulya sitras contain numerous texts. It is supposed to be known that they were all created by
Devadatta, who composed mendacious statements with the aim of destroying all the truth.”” (JUEER 1, A
MA TG~ T E L, WARREH TR rEaE, HEmE, SmEediEmE, =
— I FMAF R . T. 376 [XII] 881al13-16). See also T. 374 (XII) 404a5-10; T. 376 (XII) 881al2 = T. 375
(XII) 644c9-14; D. 119, mdo sde, nya, 105b3-5. For a deeper interpretation of this passage with regard to the
vaipulya features among the navarngas, see Tournier 2017: 45.

5181t has been well studied that this chapter was initially an independent text that was later added to the
Lotus Siutra. For the discussion of the textual history of this chapter, see Tsukamoto 1970, Groner 1989: 58-61
and Shioiri 1989.

519 For its Sanskrit version, see e.g. Kern & Nanjo (1908-1912: 256-259). The English translation of the
Sanskrit version can be found in Kern (1884: 243-247) and Burnouf (1852: 157). Quotations in my discussion
are from Kumarajiva’s translation Miaofa lianhua jing Wi #EEL T. 262 (1X) 34b24-35al.
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“At that time, the king was me, and the seer was Devadatta. By the aide of
Devadatta, the friend of virtue, I was able to become fully endowed with the six
paramitas, sympathy, compassion, joy and equanimity, the 32 marks and 80
auspicious signs, the Jambiinada-golden color, ten kinds of powers, four forms of
fearlessness, four methods of winning over people, and 18 kinds of uncommon
supernatural powers of the path (avenika dharma). 1 was able to attain the perfect
supreme awakening and extensively liberate sentient beings, thanks to the virtuous

friend Devadatta.”

Here, as opposed to his conventional image as an inferior conspirator, Devadatta assumes a
prominent role here as the transmitter of the Lotus Sitra, who greatly facilitates the
awakening of Sﬁkyamuni’s buddhahood. In other words, Devadatta becomes a mentor, an

initiator, who introduces Sakyamuni to the knowledge of the Lotus Sitra.

The significance of Devadatta is further confirmed by the prophecy made by the Sutra
that Devadatta would become a future buddha called Devaraja (Chn. tianwang K F).3?! In
non-Mahayana texts, although Devadatta is recognized to have the potential to restore his
root to produce wholesome karmas due to his timely faith in Sakyamuni, established before
death, the level of his future achievement is only limited to that of being a pratyekabuddha
(cf. Li 2018a, “Prophecy”). In this respect, the Lotus Sitra again exhibits a radical

understanding of the positive role of Devadatta.

4.3.3 The Upayakausalyasiitra and other Mahayana siitras

Both the statement that Devadatta’s transgressions are merely illusory (e.g., in the
Mahayana-mahaparinirvana-mahasitra) and that Devadatta is a revealer of the Dharma to
Sakyamuni (e.g., in the Lotus Siitra) have their theoretical foundation, at least in part, in the
same doctrine, upayakausalya (“skillful in means”). In order to illuminate how the doctrine
of upayakausalya serves to justify Devadatta’s transgressions, we now turn to the

interpretation of Devadatta in the Updyakausalyasiitra:3%

21T, 262 (IX) 35al-14; T. 263 (IX) 105b20—¢c10; T. 264 (IX) 169b3-25; T. 265 (IX) 197b13-23. Cf.
Goshima 1986: 55-57.

S22 T, 346 (XIT) 178a5-21: 18k, % L1 AR, (RIREE SRR E R . T D

W7 AR PR L R IR TR SR R fﬁmé\iﬂal/ﬁ?/\&?ﬁﬁé, AEA M A A aE . P A AR

A RAERRIYE, FRORAAT A AT, IREEZ NIRRT ZET. W, . H. F. 2, BRREHR
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Furthermore, Jiianottara! I remember that in the past, when I was still a Bodhisattva,
Devadatta always accompanied me everywhere. Why? Although Devadatta
approached me to seek opportunities to injure me, he helped me fulfill the six
paramitas, which significantly benefited immeasurable sentient beings. It is said
that, at the time, [Devadatta] intended to make all sentient beings obtain great bliss,
but I was then not able to practice donation, as [one of the four] methods to win
people over. Devadatta approached me and begged for my wives, sons, male and
female servants, my head, eyes, hands, and feet. At that moment, I was able to
renounce all of them. With respect to my generosity, he spoke thus: ‘Such [behavior]
is called cultivating difficult practices, which can arouse the root for wholesome
karmas in [the mind of] sentient beings.” While I made the donations, innumerable
sentient beings generated a mind of adoration and established pure confidence in
the practice of donation. Again, at a time when I strictly obeyed precepts by the
power of the Bodhisattva vow, Devadatta approached me to impair my strict
obedience to the precepts. At that moment, I showed great resolution and never
wavered, and did not violate the precepts. Innumerable sentient beings beheld (my
resolution), and thereafter all held to strict obedience to precepts. Again, at a
particular time, Devadatta became resentful toward me, injured me and insulted me.
I, however, never generated hatred but maintained the mind of forbearance. Having
beheld such incidents, countless sentient beings all established the practice of
forbearance. Because of Devadatta, I fulfilled all my practices of perseverance,
meditation, wisdom, and so forth, and caused innumerable sentient beings to have

obtained significant benefits.

To summarize the meaning of the above discussion, Devadatta’s transgressions are nothing
but skillful means that aim at creating occasions for the Bodhisattva to fulfill the six

paramitas along the Bodhisattva path. If Devadatta had not committed such grave sins, the

AL, TAATEAT AT E R

BEITH,

BRAE. UBRE, BERT: WRBRHITZAT, SRR EEN. CRAELMR, FRER
NAGH R ARy, AEIFMAT, REEL AR RITRBTFA -

WA BN R E AT, AEMT. ARERAERZED, DAFETHM. SUEER, REZLZHRIGEHL
RAFERHALER, FEFL. AERERAERLSECS, BEZT. rAkE. e, g3
AT, DARMEIEZ N, RE B K A M &R 419 KR 25, For parallels, see also T. 310 (XI) 155¢6-28,
607b5-23; T. 314 (XI) 768a10-c2; D 82, dkon brtsegs, cha, 69a2—4; D 261, mdo sde, za, 309a5-b4. The
English translation of the two Tibetan versions is found in Tatz 1994: 86-87. Also cf. the discussion in Chen

2015: 74-717.
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brilliance of the Bodhisattva would not have been manifested so evidently, and sentient
beings would not have had the opportunity to witness the magnificent deeds of the
Bodhisattva. With the application of the idea of skillful means, Devadatta’s evilness is
entirely deconstructed, and his image is converted from that of an evildoer into that of a
virtuous man possessing the bodhisattva spirit of self-sacrifice—by committing violent
crimes, Devadatta creates opportunities for Sakyamuni to attain buddhahood even though he

runs the risk of falling into hell.

In fact, if we broaden our perspective to the other Mahayana apologies for Devadatta,
we find that upayakausalya is indeed the most common strategy used to justify Devadatta’s
seemingly evil deeds. For instance, the Mahameghasitra refutes the statement that
Devadatta once harmed Sakyamuni, and it further contends that Devadatta is none other than
a bodhisattva who actively facilitates Sakyamuni’s religious career (T. 387 [XII] 1095al12—
1096b18. Cf. Chen, 2015, 87-89). Likewise, the Da fangbian fo bao’en jing N J5 1 {# ¥k B
#& (T. 156), a sitra composed in China with strong Mahayana traits, also acknowledges the
positive role Devadatta’s crimes play in the attainment of Sakyamuni’s buddhahood. Only
criticizing Devadatta for harming the Buddha in the beginning part, the text quickly
comments that Sakyamuni is grateful to Devadatta because Devadatta’s wicked deeds cause
Sakyamuni to attain buddhahood rapidly.’ It praises Devadatta as a great bodhisattva who,
with the spirit of self-sacrifice, is ready to bear hellish suffering as long as sentient beings

can be liberated from samsara.”**

In short, the Mahayana sifras commonly discard Devadatta’s conventional image as a
heinous evildoer and propose a new, revolutionary interpretation of Devadatta, in which
Devadatta is a positive aide of Sakyamuni. Underlying the promotion of Devadatta to the
state of being a bodhisattva are the Mahayana doctrines of the buddha-nature or skillful
means. This new approach to Devadatta’s religious role can be regarded as a revolutionary

alternative proposed by Mahayana Buddhists to supplant the views of mainstream Buddhism.

S T. 156 (1) 148b7-12: $RMEIEL RRIFM, BFRK. JIESHSAM, TAFTE, HEES0, 4
NHURR . $RMOE 2 E ARG, Bk, ERHE, WIAME, Mk k), Bimsg. e
HIBRUEE LW, EARM, SHEN, WEEK.

S24T. 156 (1) 148b21-24: R #EHE L F:  “REFT S, MU N=8E. ~ 5. <
BB RTIE, SlEmA, H2AME R, FUAER, HHANG: RlEL, GREAN, AFTER
e AR,
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4.4 Summary

Devadatta is conventionally portrayed as a heinous, evil person, to whom various
unfavorable qualities are attributed. However, this stereotype is the result of long historical
development. As I have discussed in the third chapter, his earliest image, found at the same
time in the Vinayas of the Mahasanghika and Sthavira offshoots, was no more than that of an
active separatist. Based on his schismatic prototype, more and more stories are created and
ascribed to him, making him the most notorious antagonist of Buddha Sakyamuni and the

most depraved culprit in Buddhist literature.

No doubt, a notorious Devadatta is created for multiple religious purposes. The most
straightforward function is to serve as a foil for the glorious Buddha Sakyamuni. The worse
the nature of Devadatta, the more glorious that of Sakyamuni. The stark contrast highlights
the bravery, wisdom, compassion, and other qualities of Sakyamuni, strengthens the nobility
of the Buddha, and protects the Buddha’s authority from being disrespected or even impaired.
On a more practical level, the stories of Devadatta can be read as a pedagogical means to
illustrate the disastrous results of evil deeds, and consequently, to direct people to maintain
ethical conduct. However, the rampant growth of Devadatta’s evil behavior also impairs the
unchallengeable prestige of the Buddha: in the process of creating a dark opponent who
commits almost all manners of sins, some paradoxes emerge, including: how do we explain
the fact that an omniscient Buddha did not realize the schismatic future of Devadatta, and
permitted his ordination? How could Devadatta enjoy a good rebirth and encounter the
Buddha if he was an utter villain? How do we understand the fact that Devadatta was able to
harm Sakyamuni, the omnipotent Buddha of our age? Many Buddhists already realized these
problems and attempted to offer some solutions. They sought to solve the problem
surrounding the Buddha’s compassion: the Buddha’s acquiescence to Devadatta’s ordination
reflected not his ignorance but his sincere sympathy, thereby saving Devadatta from samsara.
Another common strategy is to accentuate the role that past karmas play in the present life of
Devadatta: in some texts, he is said to have accumulated wholesome karmas in his previous
lives, which explains his birth in the Sakya clan; in some other texts, he is stated to possess a
perpetual hatred of the Bodhisattva over the course of numerous previous lives, and even
vowed to follow and harm the Bodhisattva in innumerable lives. However, all of these
explanations either contain some loopholes or have to concede some past unwholesome

karmas on the part of Sakyamuni. Many Mahayana Buddhists seemed not to have been
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convinced by the interpretation of Devadatta in Mainstream “schools,” and held a
revolutionary understanding of the personality of Devadatta: they believed that the deeds of
Devadatta were evil in disguise, but virtuous in actuality. Devadatta, in this new context, was
no longer an enemy but a helper of the Buddha. His crimes were also understood as

expedient ways to educate people about the dangers of such evil deeds.

In short, the image of Devadatta as an abominable evil-doer who commit various kinds
of criminals is a historical product with diverse elements that arose at different times and
under multiple ideologies. This image of Devadatta, in the most straightforward manner,
serves as a negative example to stimulate Buddhist followers to obey the rules and to avoid
committing the same transgressions. Beyond this pedagogical purpose, the Devadatta
narrative has significant implications in broader theological and historical contexts: it reflects
how different groups of Buddhists from diverse areas and periods approached the role of
sinner regarding its interplay with the Buddha’s authority. On the one hand, they extended
the degree of Devadatta’s sinfulness in order to underscore the Buddha’s compassion and
power; on the other hand, they realized that the gradual expansion of Devadatta’s sinful
deeds could be counterproductive, as it would contradict the omnipotent abilities of the
Buddha. The Mahayana’s unconventional interpretation can be regarded as an attempt to
ultimately solve the challenge issued by Devadatta to the Buddha’s authority: Devadatta was
never a bitter foe, a challenger to the Buddha; conversely, he was an aide who assisted the

Buddha in attaining buddhahood and liberating sentient beings from suffering.

In the chapters 2, 3, and 4, I have investigated two different types of challenges
confronted by the Buddha as represented in Buddhist narratives: one is the threat issued by
his foremost disciple, Sariputra, as part of the power-interplay between the noble teacher and
eminent disciple; the other is the challenges advanced by Devadatta, a bitter foe and
antagonist of Sakyamuni. There is another dimension to the power dynamic between the
Buddha and his disciples, namely, how the Buddha’s authority should be inherited,
especially after the Buddha had attained parinirvana. In the following section, I focus on
diverse issues surrounding the succession of the Buddha’s authority, which, again, opens a
window onto the Buddhist emic understandings of the significance and position of the

Buddha within the monastic community.
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Chapter 5. After the Buddha Entered Parinirvana:

Successors to the Buddha’s Authority

Buddhists rarely deny the enormous havoc the death of Sakyamuni Buddha wreaked on his
still-young Buddhist community. The pain of losing the great leader, their absolute source of
confidence, has been recorded and transmitted in the most graphic detail, represented over
and over in a variety of Buddhist texts and artistic works. However, the desperate situation
the monastic community confronted after they lost their leader was, at least partially,
imputed to the Buddha himself: the predominant Buddhist view, greatly influenced by a
notion from the “Mainstream” Mahaparinirvanasiitra, an early sitra preserved in multiple
languages, maintains that even on his deathbed, the Buddha still refused to appoint a

successor to lead the monastic community.

Sariputra could have been the leading candidate for heirship, as he assumes a prominent
role in conventional portraits of Sakyamuni’s sarngha. This is not limited to his
aforementioned epithets such as the “Second Teacher” and the “Second Buddha,” which
illustrate his profound religious significance and status as a potential successor of the
Buddha as we mentioned above. Moreover, in the Catumasutta of the Majjhimanikaya (MN.
i. 459) and its Chinese parallels (T. 125 [II] 770c13-771b23; T. 137 [1I] 860a21-861a3), the
Buddha acknowledged the status of Sariputra and Maudgalyayana as potential leaders of the
monastic community. However, Sakyamuni had already explicitly refused to transfer
leadership to Sariputra during the time when the latter was still alive. Just recall the
Buddha’s harsh response to Devadatta’s demand for leadership discussed in chapter 3:
“Devadatta! I would not even give the monastic community to Sariputra and Maudgalyayana.
Why should I entrust it to you, corpse, lickspittle?”” (Vin. ii. 188).5° As we are frequently
informed, Sakyamuni seems to have been reluctant to entrust a successor with the leadership
of the community, which inevitably resulted in a power vacuum after the Buddha’s

parinirvana.

525 Buddhists texts consistently place Sariputra’s death prior to the parinirvana of the Buddha (cf. Li
2019b). In this light, we can say that the narrative tradition of the Buddha’s refusal of Sariputra’s heirship and
that of Sariputra’s death are two compatible traditions.
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Therefore, for Buddhist monks living in a period when the Buddha is absent,
determining how to preserve and transmit the Buddha’s spiritual legacy is always a serious
problem that urgently awaits solutions. Overall, two different strategies have been devised to
guide Buddhist monks on how to confront this power void. On the one hand, the
Mahaparinirvanasitra advances a crucial proposition concerning the significance of the
Buddha within the monastic community: the Buddha denied his absolute authority and
ascribed the ultimate refuge to the Dharma instead of himself. On the other hand, despite
Sakyamuni’s well-documented reluctance to entrust a successor with the leadership of the
community, Buddhists have composed various records, mostly in the form of narratives, in
which Sakyamuni openly addresses the issue of who his heir could be. The notion of
identifying a sanctioned heir (or collective heir) to the Buddha’s authority never fades from

Buddhist texts, especially those in the form of narratives.

In this chapter, I will demonstrate that Buddhists proposed multiple ways of inheriting
the Buddha’s religious legacy, which include taking refuge in the Dharma as advanced in the
Mahaparinirvanasiitra; following the leadership of Mahakasyapa or Ananda, as most of the
Buddhist narratives imply; or the sarngha collectively enjoying the right of inheritors.
Throughout the recurrent controversy around the inheritance of the Buddha’s authority,
ancient Buddhists endeavored to promote different understandings of the buddha nature,
legitimate their own traditions, and forge new paths within Buddhism, both theologically and

economically.
5.1 The Mahaparinirvanasiitra: The Dharma as a refuge in the Buddha’s absence

To a certain extent, Buddhism can be understood as comprising the groups of religious
followers that coalesce around the figure of the Buddha (or buddhas). The universal topic of
worshiping the Buddha in Buddhist literature makes it unnecessary to belabor his religious
significance.’?® Despite this, the Buddha’s central authority is still not an unproblematic
given. The controversy mainly arises from the famous discussion, found in the
Mahaparinirvanasitra corpus, in which the Buddha directly denies his position as the leader

of the monastic community when Ananda asks for further instructions before the Buddha’s

526 Generally speaking, the cult of the Buddha is quite popularly depicted in Buddhist literature ranging
from ancient to modern, from Mainstream “schools” to Mahayana. There are also plenty of academic studies on
this, a complete list of which is unnecessary to supply here. For selected references to relevant modern
academic works, see Yu (1981: 4).
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parinirvana.>?’

The highly controversial idea contained in the Mahaparinirvanasitra (the
Mahayana-mahaparinirvana-mahasitra is excluded)®® can be read—even from a
contemporary perspective—as an innovative and bold proposition whose most visceral
concern is how to continue to be a Buddhist in the absence of the cult’s founder. In order to
fully understand the strategy advanced by the Mahaparinirvanasitra to cope with the issues
of succession, legitimacy, and authority confronting post-parinirvana Buddhist societies, we

must again examine what is discussed and signified in this text.

The Mahaparinirvanasitra is preserved in many languages and affiliated with diverse
schools. Complete versions include the Pali Mahaparinibbanasutta of the Dighanikaya (No.
16), the Chinese Youxing jing #% 17 #&8 of the Dirghagama (T. 1) of the Dharmaguptaka
school, three separate Chinese editions (T. 5, 6, 7) and the Tibetan and Chinese versions of
the MSV Ksudrakavastu (Waldschmidt 1950-1951: II & III), in addition to many Sanskrit
fragments of the Mahaparinirvanasiitra found in Turfan (Waldschmidt 1950) and several
Gandhari fragments possibly affiliated with the Dharmaguptaka school (Allon & Salomon
2000: 271-272). Of these different versions, only six contain the Buddha’s response to
Ananda’s entreaty that the Buddha should give additional Dharma instructions before

entering parinirvana:

(1) The Pali Dighanikaya version, which appears aslo in the Gilanositta of the

Samyuttanikaya:>*

27 Based on the Buddha’s statement, many scholars argue for a lower position of the Buddha in the
monastic community. For instance, Yu (1981: 4-5, 9-11) claims that the Buddha himself denied his authority,
and ascribed the ultimate refuge to the Dharma instead of himself, based on the English translation of the Pali
Mahaparinibbanasutta and Majjhimanikaya. Similarly, Ui Hakuju (1965: 14) states that the Buddha possesses
no special authoritative power on the basis of the content of the Mahaparinibbanasutta. This viewpoint is also
shared by Dutt 1962: 28 (“Buddhism was never a ‘church’: among the monk-communities, there existed no
central authority or central control; even in a single community of monks there was no head or chief—the
principle of hegemony or headship having been ruled out by the Founder himself”). In another work, Dutt
(1924: 142) tries to explain the inconsistency between the common view of the Buddha as the leader and the
denial of his leadership: “The obvious explanation is that the idea that there was no leader of the sangha, no
one on whom the sarnigha was dependent, came to the fore after the death of the first master (Sattha), and this
later idea is put into the mouth of Buddha in the Mahaparinibbana Suttanta.”

528 My discussion is restricted to mainstream “schools,” although I am aware that the Mahayana texts fully
develop their own viewpoints of the buddha nature and how to transmit the Dharma. See, for instance, Silk
2003: 180 for the Mahayana Mahaparinirvana-mahasiitra’s proposition that Mahakasyapa was the successor of
the Buddha.

52 DN. ii. 100 = SN. v. 152: Kim pan’ ananda, bhikkhusamgho mayi paccasimsati? Desito, Gnanda, maya
dhammo anantaram abahiram karitva. Natth’ ananda, tathagatassa dhammesu dcariyamutthi. Yassa niina,
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(The Buddha spoke:) “Ananda! What then does the monastic community expect
from me? I have preached the teaching without making any distinction between
inside and outside. In terms of the teachings, the Tathagata never clenches the fist
of teachers to keep special knowledge from disciples. Ananda! If somebody has
such thoughts: ‘I am taking charge of the monastic community’ or ‘the monastic
community is under my direction,” Ananda, he should give some instructions
concerning the monastic community. However, the Tathagata never harbors the
thoughts ‘I am taking charge of the monastic community’ or ‘the monastic
community is under my direction.” How could the Tathagata give any
instructions concerning the monastic community? ... Therefore, Ananda, dwell on
the islands of yourselves.’ Be refuges to yourselves. There are no other
refuges. Dwell on the islands of the teaching. Take refuge in the teaching.

There are no other refuges.”

(2) An almost identical discussion appears in the Chinese Chang ahan jing

(*Dirghagama):>!

The Buddha spoke to Ananda: “What does the monastic community expect from
me? If there is a person claiming “I control the monastic community. I am taking
charge of the monastic community,” he should give instructions in the teaching to
the assembly. However, the Tathagata never says ‘I control the monastic
communit, and I am taking charge of the monastic community.” How could the

Tathagata give instructions in the teaching to the assembly? ... Light the fire33? by

ananda, evam assa: ‘aham bhikkhusamgham pariharissami’ti va ‘mam’ uddesiko bhikkhusamgho’ti va, so
niina, ananda, bhikkhusamgham arabbha kiiicid eva udahareyya. Tathdagatassa kho, ananda, na evam hoti:
‘aham bhikkhusamgham pariharissami’ti va ‘mam’ uddesiko bhikkhusamgho’ti va. Kim ananda tathagato
bhikkhusamgham arabbha kiicideva udaharissati ... Tasmatihananda, attadipa viharatha attasarana
anaiifiasarand, dhammadipa dhammasarand anafifiasarand.

330 1n terms of the meaning of the Pali word dipa, there is a long-standing debate among Buddhists as to
whether it means “lamp” (Skt. dipa) or “island” (Skt. dvipa) (cf. Karashima 2015a: 176-177). Karashima
proposes that this word is used as a double entendre that incorporates both meanings in traditional Buddhist
hermeneutics. T.W. Rhys-Davids, in his translation of the Dighanikdya, adopts the meaning “lamp” (See Eng.
T.W. and C.A.F. Rhys-Davids 1899-1921: II. 108).

BT, 1 (1) 15a26-b13: il BTk R BRA DT 2HER? 254 & < TRAF 0, B A, B A,
A Hdr. MRAT: RERT, BRERE SHRREHLT? . E AR, BN, 28
#: EEBRK, BRINE 2B

332 Chiran 1% (“to light the fire/ illuminate”) is a translation of Skt./Pkt. dipa.
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©)

“4)

yourselves. Light the fire with the teaching. Don’t have others light the fire.
Take refuge in yourselves. Take refuge in the teaching. Don’t take refuge in

others.”

The Bannihuan jing Y& {H #& (T. 6), an early Chinese translation of

Mahaparinirvanasiitra, which was, according to Nattier, translated by Zhi Qian:33?

The Buddha spoke to Ananda: “How come the Buddha is far different from the
sarigha [members]? I am always among the bhiksusarnigha. The instructions in
the teaching that I ought to give have already been wholly presented to the monastic
assembly. Just practice vigorously and obey the teaching ... Therefore, the Buddha
initiates the teaching in the world to completely show the great path to parinirvana
and to eliminate the root cause of birth and death. Now, I have made your own
body as the island (a@tmadvipa) so that you can take refuge in your own body
(atmasarana). 1 have made the teaching as the island so that the teaching is the

refuge for your own.”

the

In the Fo bannihuan jing % % Y& 7 & (T. 5), a Chinese translation of the

Mahaparinirvanasiitra produced around the third century CE:>3*

The Buddha spoke to Ananda: “I have already given you the teaching and precept.
You just need to behave according to the teaching and precept. I am indeed among
the monastic community. The monastic members already know all the instructions
of the Buddha. The way to pursue the master’s teaching has already been
transmitted to the disciples. The disciples should directly obey the [instructions]

and diligently cultivate them ... After my parinirvana, you should by no means

S3T. 6 (1) 180a3-b9: kb 4. i S BRFMERE T2 FIMEE W ERF, FT & i 2208, ULETE
Frai, ST, B ERERRITZ . RUMBRKHRRT, BUrnJgiE RIS, IR & RASB|AHF 5
e gE, 45 BB, AEHRE, 4B R, * ding 3¢ As Karashima (1998: 47) correctly points out, this
character, instead of being a phonetic transliteration of dipa, just means “lamp” (}&). About the authorship of
T. 6, see Nattier 2003: 24.

S A IRTEAS T. 5 (1) 164b25-c21: i 5B E: “FOF &M, B EHE ZRERETZ. RIVEL R
Hr. Lo B B BTEOR), SRR DUARE S T, BT EERTRE L RRIRIE LR, MR, i
AHARH, B, Sl IEAT, EHRERE, AN
Nattier (2003: 241n.118) argues that T. 5 was probably based on the preexisting composition of T. 6.

However, in light of the less elegant linguistic style and more archaic diction of the T.5, Park (2010) contends
that T. 5 was an earlier translation made by Zhi Qian, while T. 6 was translated by Zhi Qian’s successors.
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abandon the teaching and precept. You should transmit them, contemplate your
inner and external world, maintain an upright mind and correct behavior, and obey

the precepts so as to keep your inner and external world agreeable to the truth.”

(5) The third Chinese translation of the Mahaparinirvanasitra is titled Da banniepan jing

KRIESREE (T. 7), produced by Faxian in the year 419 CE:

The teaching that I have preached is your teacher, whom you should worship with
your heads and protect. Cultivate them, and do not put them aside and omit them.
Exert yourselves as vigorously as when I was still alive ... Now is not the time to
dissuade me. In the past, I already roughly preached the essentials of the Dharma to

you. Adhere to them reverently, just as if they were none other than myself.”
(6) The Sanskrit Mahaparinirvanasitra fragments contain related content:>3

(The Buddha spoke:) “Ananda, some people would say: ‘The monastic community
is mine. I am taking charge of the monastic community.” However, Ananda, it is
never my thought that ‘the monastic community is mine. I am taking charge of
the monastic community.’ ... Ananda! The Tathagata has no fist of the teacher in
terms of the teaching, something that Tathagata must want to conceal, [thinking in
the way that] “there is something I know, but others must not know”? ... Therefore,
Ananda! No matter [whether it is] today or after I pass away, people must live
[utilizing] themselves as the islands and themselves as the refuges, the teaching
as the islands and the teaching as the refuges, [using] nothing else as the islands

or refuges.”

(7) The Ksudrakavastu of the Tibetan Milasarvastivada Vinaya is a parallel of the above

$35T. 7 (I) 193 a7-b5: “IRFTaAsE 5, QR M2, TERIN 7, 128 2 s, IS8, R r e
B AHAEREE IR, A SIS ERE T, E R e

336 Waldschmidt 1950-1951: II. 196-200, 14.10-22. (ya)sydanandaivam syat/ (mamdasti bhiksu)samgh(ah//
aham)  bhiksusamgham  pari(harisyamiti)... ... (mama khalv d@)nanda naivam bha(vati/ mamasti
bhiksu)s(a)mghah//  a(ha)m  (bhiksusamgham  pariharisyamiti)... ... (Na  tatrananda  tathagatasya
dharmesvacaryam)usti(vr) yam tathagatah praticchadayitavyam manyeta/ kaccin me pare na *vi(dyur
iti/) ... ... (tasmad) anandaitarhi mam(a va)tyayad atmadvipair vihartavyam atmasaranair dharmadvipair
dha(rmasaranair ananyadvipair ananyasaranaih.)

vidyur: In the Sangitisitra (Hoernle 1916: 23), the same same expression appears as kaccin me pare na
vijaniyuh.



Sanskrit Mahdaparinirvapasiitra fragments, and contains almost the same information:33’

(The Buddha spoke:) “Ananda! Some person has thoughts such as ‘the monastic
community is mine,” ‘I have to teach the monastic community’ or ‘I am leading the
monastic community.” Thinking in this way, this person should leave brief final
instructions for the monastic community. However, Ananda, I never have such
thoughts as ‘the monastic community is mine,” ‘I have to teach the monastic
community,” ‘I am leading the monastic community.’ Is there indeed any brief
final instruction that I can leave to the monastic community? ... Ananda! In the
case of the Tathagata, he does not have the fist of the teacher in thinking that
“because something is not appropriate for others to know, the Tathagata should
conceal it” ... Therefore, Ananda! No matter [whether it is] at present or after
my passing away, people should live [utilizing] the island of yourselves, the
refuge of yourselves, the island of the teaching, and the refuge of the teaching,

while [not utilizing] other islands or other refuges.”

(8) The Chinese translation of the MSV Ksudrakavastu contains a simpler version

compared to the Sanskrit and Tibetan versions:**

No matter [whether it is] at the time when I am still here or after my passing away,
be islands unto yourselves. Be refuges unto yourselves. Let the Dharma be your
island. Let the Dharma be your refuge. There are no other islands. There are no

other refuges. Why? No matter [whether it is] at the time when I am still existing or

337 °Dul ba phran tshegs kyi gzhi, D.6, 'dul ba, da, 246a7-247a4: kun dga’ bo gang zhig 'di snyam du dge
slong gi dge 'dun ni bdag gi yin te/ bdag gis dge slong gi dge 'dun la bstan par bya’o// bdag gis dge slong gi
dge 'dun drang ngo snyam du sems pa de ni dge 'dun gyi phyir kha chems cung zad smra bar "gyur ba nyid na/
kun dga’ bo nga la ni ’di snyam du dge slong gi dge ’dun nga’i yin te/ ngas dge slong gi dge ’dun la bstan
par bya’o// ngas dge slong gi dge ’dun drang ngo snyam du dgongs pa mi mnga’ na/ ngas dge slong gi
dge 'dun gyi phyir zhal chems kho na cung zad bstan du ci yod/ ... ... kun dga’ bo de bzhin gshegs pa la ni gang
zhig gzhan dag gis shes na mi rung bas de bzhin gshegs pas bcab bo snyam du dgongs ba’i slob dpon gyi dpe
mkhyud mi mnga’o// ...... kun dga’ bo de lta bas na da lta’am ’das kyang rung gang su dag bdag nyid gling
dang/ bdag nyid skyabs dang/ chos kyi gling dang/ chos kyi skyabs kyis gnas par bya’i gling gzhan dang |
skyabs gzhan gyis ni ma yin no.

Another similar instruction given to Ananda by the Buddha is also found in the 'Dul ba phran tshegs kyi
gzhi, D. 6, ’dul ba, tha, 242a7-b3.

38T, 1451 (XXIV) 387b18-20: “TATRIGTE R ARIKE, 105 B R PNE, B REK, 2505, A5,
SN, R ERAR. ] DAY 5 RIS BRI, B RVEE S, MR o TR —
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after my passing away, those who rely on the Dharma, who take delight in

observing the precepts, are the foremost among my sravaka disciples.
Analysis

The connotations of the different versions of the dialogue can be understood in two ways. On
the one hand, regarding the blueprint for how to pass down the religious legacy of the
Buddha in the post-parinirvana era, all of the above versions make the same claim of
appointing no future patriarch: no human successor will be appointed, and the sangha
members are responsible for their own spiritual progress. On the other hand, not all versions
of the text express the same message about the “current” power structure of the Buddhist

community, especially with regard to the significance of the Buddha. 33

In versions (1), (2), (3), (4), (6), and (7), the Buddha, from his own lips, denies his
special authority within the monastic community and instructs the monastic community
members to rely on themselves and the Dharma as the only two refuges. Among those
versions, the (1) Pali Dighanikaya version, (2) the Chinese Dirghdgama version, (6) the
Sanskrit version, and (7) the Tibetan MSV explicitly indicate that the Buddha never admits
that he takes charge of the monastic community (7Tathagatassa kho, ananda, na evam hoti
aham bhikkhusamgham pariharissami ti, va mam’ uddesiko bhikkhusamgho ti va; W3 A
5, "ERF, RER R, mama naivam bhavati, mamasti bhiksusamghah, aham
bhiksusamgham pariharisyamiti; kun dga’ bo nga la ni 'di snyam du dge slong gi dge 'dun
nga’i yin te/ngas dge slong gi dge 'dun la bstan par bya’o// ngas dge slong gi dge 'dun
drang ngo snyam du dgongs pa mi mnga’ na). However, in the (3) Bannihuan jing I8 JH &
and the (4) Fo bannihuan jing i i e 78 £, the Buddha’s denial of the leadership in the
monastic community is replaced by the statement that the Buddha includes himself among
members of the monastic community (T. 6: & JNE £ LU e 71 T. 50 IR AE L B ).
That is to say, versions (1), (2), (6), and (7) focus on the question of whether the Buddha
assumed leadership within the monastic community, while versions (3) and (4) address the
question of whether the Buddha occupied an equal position compared to other members of

the monastic community.

339 Cf. Bareau 1970: 145-146.
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Interestingly, the (5) Chinese translation, Da banniepan jing KRS 4E (T. 7), does
not deny the Buddha’s central authority. In fact, it states only that disciples should regard the
Dharma in the way they regard their Teacher: “In the past, I already roughly preached the
essentials of the Dharma to you. Adhere to them reverently, just as if they were none other
than myself” (“[F] 27 S S GRVE 2L, 3% 22 FF WK A& 527). This expression is a de facto
acknowledgment that the Buddha assumes exclusive authority over the monastic community,
while the other six versions insist that there are only two refuges (viz., the disciples
themselves and the Dharma). The (8) Chinese translation of the Milasarvastivada Vinaya
also avoids directly denying the Buddha’s leadership within the monastic community. In this
translation, the Buddha states that he is going to enter parinirvana because his body is feeble
and because Ananda has failed to ask him to continue to abide in the world. After that, the
Buddha instructs his followers to rely on themselves and on the Dharma as their islands and

refuges.>4

Based on the above textual analyses, it is now possible to conclude that all versions of
the Mahaparinirvanasiitra agree with the proposition that the Buddha would not appoint a
specific leader and that Buddhist monks would have to rely on themselves and on the
Dharma after the Buddha’s parinirvana. However, these different versions do not convey
quite the same nuance in acknowledging the significance of the Buddha within the monastic
community: the majority of the versions deny the exclusive authority of the Buddha and
imply a sort of “equalitarian” relation between the Buddha and the other monastic
community members, while the two Chinese translations, (5) and (7), avoid this point. In the
post-parinirvana context, the inclusion of the Buddha’s self-denial as the leader in his final
instructions can be understood as a strategy to illustrate how to behave as a Buddhist monk
when the Buddha is absent, and encourage them to be self-reliant and faithful to the

teachings.

54 The same instruction to take refuge in oneself and the Dharma is also given to Ananda when Ananda
became extremely depressed by the nirvana of Sariputra (T. 1451 [XXIV] 290al1-14).

Interestingly, when Yijing, the translator of T. 1451, translated the Foshuo ru taizang hui i 58 N\ Jif & &
(*Garbhavakranti-nirdesa), one sitra of the Maharatnakiita (No. 14), he adopted almost the same translation
as T. 7 in rendering the Buddha’s pre-parinirvana instruction of taking refuge in oneself and the Dharma.
However, the Garbhavakranti-nirdesa version clearly denies the personal cult of the Buddha and discourages
blind confidence in the sasigha— one should only rely on himself and the Dharma. (T. 310 [XI] 344al-a8: “J&
T, TEREIRAR, SAKIRAE, SEBIIOM, SEREV M A SR, SRR M AL A, SR R RE: W M BB
SETRKHR. SRR R AR H R AT 2 i, e if iR BB R, W 288, RO ZE, MRS
RERRALIESIAE, B2, B A, 152 0, 1A B iz, M s, M e
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However, the Mahaparinirvanasitra approach to passing down the authority of the
Buddha could not quench the impulse to associate their lineages with an ‘“‘authoritative”
patriarch. As Strong (1992: 60) has already discerned, “In fact, both the Pali and the Sanskrit
traditions eventually developed lists of masters through whom the Teaching was transmitted
from generation to generation.” Multiple Buddhist narratives, by presenting legends in which
one disciple rivals and outdoes other disciples of the Buddha, mostly allude to the same heir

to the Buddha’s authority, namely Mahakasyapa.

5.2 Mahakasyapa as the legitimate patriarch: The subtle competition between
Mahakasyapa and Ananda

Mahakasyapa®!' is no doubt one of the most prominent disciples of Sakyamuni,

conventionally listed as the utmost of the four great sravakas,’*

and regarded as the
recipient of the instructions of the dasabhiimis (“ten Bodhisattva levels™).** It is noteworthy
that his position as the foremost senior monk is mostly associated with post-parinirvana

events. It is equally noticeable that his religious significance is particularly highlighted in the

341 For a brief bibliography of studies on Mahakasyapa, see Silk 2003: 178n.10. Also see DPPN. s.v. Maha
Kassapa Thera; Tournier 2014; Mori & Motozawa 2004; Ray 1994: 105-188; Durt 1980: 79-82, etc.

2 E.g., T. 125 (I) 647alff.,, 789alff,; T. 383 (XII) 1006a3ff.; T. 453 (XIV) 422b15ff,; T. 1421 (XXI)
170al; T. 1435 (XXIII) 446a3ff. In the conventional lists of the four great sravakas (Chn. sida shengwen 4K
AR ; of. Mori & Motozawa 2004: 2), Sariputra and Maudgalyayana occupy less significant positions. This is
partially due to the fact that the notion of the four great sravakas is widely used in the parinirvana context: they
are the group of disciples to which the Buddha entrusted the Dharma (e.g., T. 125 [II] 789a4; T. 453 [XIV]
422b16), a role that could not possibly have been accepted by Sariputra and Maudgalyayana, who were both
believed to have already entered nirvana. However, this list of four is not entirely fixed in Buddhist traditions,
and we also have lists that include Sariputra and Maudgalyayana, especially in the Mahayana sitras. The
Mahayana notion of the four sravakas, usually comprising Sariputra, Maudgalyayana, Mahakasyapa and
Subhiti, is usually mentioned together with the eight bodhisattvas (e.g., T. 1001 [XIX] 604al4; T. 409 [XIII]
679¢5).

33 Cf. Tournier 2017: 316ff. for the specific role of Mahakasyapa in the transmission of the Dasabhiimika
of the Mahavastu. He comments, “Dans 1’introduction narrative composite qui nous est parvenue, le role de
Kasyapa comme récipiendaire principal de ’instruction sur les bhimi prolonge naturellement sa présidence du
concile du Vaihara. C'est a ce titre qu'il invite l'enseignant commencer son exposé et lui pose ensuite la quasi-
totalité des questions. Sa position dirigeante au sein de la communauté, couplée a l'idée qu'il est le garant par
excellence de la préservation du Saddharma, confére naturellement du crédit aux Ecritures qu'il regoit” (ibid.,
316-317). However, Tournier notices that another disciple of the Buddha, Mahakatyayana, also played an
essential role in the transmission of the dasabhimi: “Celui qui dispense l'enseignement sur les bhimi,
Mahakatyayana, est l'objet d'une moindre attention par les compilateurs. Il n'en joue pas moins un réle
déterminant dans le mécanisme d'authentification de l'instruction relative aux bhiimi comme buddhavacana et
dans l'interpolation de cet enseignement” (ibid., 317).
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samyukta branch of the Sitrapitaka,’*

in which his knowledge outshines even that of
Sariputra in truly understanding the meaning of parinirvana (T. 99 [II] 226b1ff.; T. 100 [II]
419al9ff.; SN. ii. 222). Mahakasyapa’s role as the best candidate for leader of the monastic
community after the Buddha’s parinirvana is frequently suggested in Buddhist legends, in
episodes ranging from personal interactions between the Buddha and Mahakasyapa (i.e., the
exchange of robes or sharing a seat), the funeral ceremony of the Buddha and the first

council convoked by Mahakasyapa, to the stories that Maitreya Buddha will take over

Sakyamuni’s legacy from the hands of Mahakasyapa.

However, besides Mahakasyapa, there was still another possible heir within the
monastic community, namely Ananda, Sakyamuni’s faithful, lifelong attendant, who has
heard the most preaching from the Buddha.* The image of Mahakasyapa and Ananda as
two competitors for heirship is widely apparent in Buddhist scriptures: if we carefully
examine the stories in which Mahakasyapa is praised as the legitimate heir of the Buddha,

we find Ananda acting most frequently as a foil for Mahakasyapa’s excellence.

Perhaps the most well-known examples are the stories of the funeral of the Buddha and
the first council. A careful reading of the second half of the Mahaparinirvanasiitra reveals
that the Buddha’s funeral is not merely an occasion to demonstrate the Buddha’s unmatched
religious significance, but also provides a platform to illustrate Mahakasyapa’s predominant
role in the post-parinirvana monastic community. As scholars have indeed discussed, there

are several signs of the rivalry between Mahakadyapa and Ananda at the funeral.*® The

3% For more details on the cult of Mahakasyapa in the Samyuktagama or Samyuttanikaya, see Tournier
2014: 26. In addition, in the Anavataptagathd, his past karmas are narrated first, listed above those of all other
disciples including Sariputra and Maudgalydyana, whose karmas are placed immediately below those of
Mahakasyapa. Cf. Salomon 2008: 24-27, 42; Bechert 1961: 81-85. T. 199 (IV) 190al4ft.; T. 1448 (XXIV)
78a24ft., etc. In the Dasahiimika section from the Mahavastu, Kasyapa is also accredited to the reception of the
Bodhisattva path (Tournier 2017: 316ff.), which reveals the high reputation of Kasyapa in the Mahavastu.

545 Cf. Hirakawa 1991 on Ananda’s position in the post-parinirvdna monastic community. There,
Hirakawa (ibid., 151, 158ff.) proposes that after the Buddha entered parinirvana, Ananda mainly preached the
Dharma in Western India, centering on Kau$ambi, while Mahakasyapa’s influence mainly covered Central
India. Cf. Also Tournier 2017: 333-334 for an extensive discussion of Mahakasyapa and Ananda’s relationship.

Interestingly, Radich (2007: 355-356) discerns a sense of competition between Mahakasyapa and
Sariputra in the fact that the same formulaic phrase is applied to both of them to denote their position as the
Buddha’s heir: “the son of the Blessed One, born of his breast, born of his mouth, born of the Dhamma, created
by the Dhamma, an heir in the Dhamma, not an heir in material thing.” Radich (ibid. 356) comments that “it
seems, thus, that the formula was deployed in the battles for supremacy among the followers of Sariputta and
the followers of Mahakassapa, traces of which are sometimes descried elsewhere in the canon.”

346 Cf. Mori & Motozawa 2004: 7-9; Silk 2003: 199n.70; Strong 2001: 141-144; Hirakawa 1991: 150-158.
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tensions between the two great disciples first erupted upon Mahakasyapa’s arrival at the
funeral: Buddhist traditions consistently report that Mahakasyapa was not present at the time
of the parinirvana, and the gods prevented the cremation pyre from being lit because they
wanted Mahakasyapa to be present at the cremation. Nevertheless, when Mahakas$yapa
arrives, the body of the Buddha has already been wrapped in cloth and placed in the coffin.
In at least three versions of the narrative,’*’ Mahakadyapa repeatedly asks Ananda to see the
body of the Buddha for the last time before the cremation ceremony. However, Ananda
refuses Mahakasyapa, saying that the body of the Buddha has already been fully prepared for
cremation. Until this point, Ananda has acted as the “protocol officer” (thus described in
Strong 2001: 142) of the funeral. However, this role is soon transferred to Mahakasyapa with
the help of the Buddha’s supernatural manifestation: the Buddha’s two feet magically appear
from the coffin for Mahakasyapa to make the last worship, publicly demonstrating the favor
and support the Buddha has granted to Mahakasyapa.’*® The appearance of the Buddha’s two
feet then sparks another round of tension between Mahakasyapa and Ananda: Mahakasyapa
notices that the feet of the Buddha are soiled, and soon figures out that it is Ananda’s fault:
Ananda ushered an old woman in front of the Buddha’s body, but her tears discolored the
Buddha’s feet.*® Mahakasyapa is unhappy with Ananda for this, and criticizes him later on,
in the so-called “trial of Ananda” at the first council.>*® Moreover, in the power arena of the
first council,®! Ananda fully submits himself to the authority of Mahakasyapa: at first,
Mahakasyapa, as president of the council, refuses to admit Ananda to the council, claiming

552

that Ananda has not exhausted his desires and has not yet attained arhatship.>>? Later, after

54T, 6 (I) 189b28-3c; T. 1428 (XXII) 966b26-c3; T. 1 (1) 28¢c1-7.

5% In this regard, we may also recall the episode in which the pyre is not able to be set fire until
Mahakasyapa arrives.

4 Buddhist texts have different records of this event. The Chinese Dirghdgama (T. 1 [1] 28b24-29b3),
Bannihuan jing (T. 6 [1] 189b2—c8), Da banniepan jing (T. 7 [1] 206b25-207a23) and Sifen li (T. 1428 [XXII]
966a19—c11) mention that tears of an old woman soiled the feet of the Buddha. The Mahavastu (Tournier 2017:
457) does specify the tears were those of female disciples (ibid. 496). The Pali Mahaparinibbana sutta (DN. ii.
164-165), the Sanskrit Mahaparinirvanasitra (Waldschmidt 1950-1951: III. 428), MSV Ksudravastus (ibid.,
429) and Chinese Fo bannihuan jing (T. 5 [I] 173b27-174b29) do not mention that the feet were soiled by tears.
Cf. Bareau 1971: 240-243.

330 Tournier 2017: 334. For details on the content of Ananda’s faults as listed by Mahakasyapa, see
Tsukamoto 1963: 57. For an earlier study, see also Przyluski 1926-1928: 257-78.

31 Tournier 2014: 26n.96; Nagasaki 1987; Hirakawa 1991: 150-155; Bareau 1971: 254ff.; Tsukamoto
1963; Frauwallner 1956: 161; Kumoi 1953. Cf. Tsukamoto 1963: 53-55 for references to the main texts that
contain records of the first council.

352 Cf. Hirakawa 1991: 154-156.
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admitting Ananda to the first council, Mahaka$yapa nevertheless submits Ananda to a harsh
trial for a series of severe faults he has committed, including Ananda’s failure to persuade
the Buddha to abide in the world, Ananda’s role in establishing the nun community, and so
forth. In this sense, the accounts of the Buddha’s funeral and the first council can be read as
a narrative of the two great disciples’ subtle combat for the position of patriarch. The winner,

as usually told, is Mahakasyapa.

Since many academic works have shed light on the above two scenes, in the following
part, I focus solely on another two narratives that suggest Mahakasyapa as the ideal choice as

Sakyamuni’s heir, namely, Mahakasyapa’s acquisition of the Buddha’s robe and half-seat.
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Left: Figure 8. Kurita No. 482. Victoria and Albert Museum, no. .M. 247-1927. From Gandhara.
The Buddha’s parinirvana. The monk on the right-hand of the picture is Kasyapa who is venerating
the feet of the Buddha. On Kasyapa’s right stands a naked ascetic who informs Kasyapa the
Buddha’s death seven days earlier (Zin 2018: 140).

Right: Figure 9. The drawing is made by Zin (2018: 163).

Figure 10. British Museum. From Gandhara. The Buddha’s parinirvana. On the right side of the
picture, there are a monk and an ascetic in a dialogue. Zin (2018: 146) recognizes them as Ananda
and Subhadra in the scene where Ananda refuses Subhadra to approach the dying Buddha. Picture
taken from Artstor (https://library.artstor.org/#/asset/LESSING ART 10311440273).
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Left: Figure 11. Kurita No. 482. Peshawar Museum. From Gandhara. The Buddha’s parinirvana. On
the right-hand of the picture is the pair of Ananda and Subhadra, while on the left-hand of the picture
is the pair of Kasyapa and the naked ascetic (Zin 2018: 147).

Right: Figure 12. The drawing is made by Zin (2018: 167).

Figure 13. Kurita No. 481. From Gandhara. Private collection, Japan. The Buddha’s parinirvana. The
monk on the right-hand side of the picture is venerating the feet of the Buddha and should be
identified as Kasyapa.
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5.2.1 The exchange of robes between Sikyamuni and Mahikasyapa

The motif of Mahakasyapa acquiring the Buddha’s monastic robe is a regular feature in
narrations of Mahakasyapa’s life stories; the symbolic connotations of this have already been
amply discussed by scholars.’®® In a well-known version of the episode found in the
Samyuttanikaya, Za ahan jing, and many other texts,>** we find that the story of the robe
exchange is embedded in the broader narrative framework of a confrontation between

Mahakasyapa and Ananda regarding their prestige in the monastic community.

The story occurs when Ananda comes back from a tour with a large company of
monks.”> Having heard that 30 monks in Ananda’s group disrobed during the trip,
Mahakasyapa criticizes Ananda for leading monks to group begging, a practice that was
forbidden by the Buddha. Mahakasyapa’s reprimand is actually quite harsh: “Your followers
are diminishing! You are like a young punk who has no judgment for propriety!” (T. 99 [1I]
303a5-6: I W IH W, LRE T, AHEE).>® Ananda appears to be offended, and
responds, “I have already grown two colors of hair (i.e., gray and black), but still you call me

a young boy?” (T. 99 [II] 303a7: 8% —ff, H§ 5 % 17).°" After Mahakasyapa repeats his

533 Silk 2003: 181: “For not only does Kasyapa preserve and transmit the teachings, but according to a
widely shared tradition he vows to carry the torch — or more literally, the robe — of the Buddha’s teachings
and transmit it to the next buddha to arise in this world-realm, Maitreya.”

Ibid., 195: “As I have suggested above, the story of Kasyapa’s acquisition of gikyamuni’s rag robes is
important not only because it serves to certify the legitimate origins of the robe which Kasyapa will, later on,
pass on to Maitreya, but also because the robe is a symbol for the ascetic life of Kasyapa himself.”

3% The main texts featuring stories with this motif include: T. 99 (IT) 303a22-b29 (abbreviated English
translation in Silk 2003: 183-184); T. 100 (II) 418a23—c14; SN. ii. 219-221; Mvu. iii. 54-55; T. 189 (III)
653a8-b11, etc. For more detailed discussions, see Silk 2003: 183n.24; Deeg 1999a: 164ff.; Ray 1994: 105—
107; Hirakawa 1991: 156-157. Since Silk (2003: 183—-184) has already provided a good translation of this story
based on the Chinese T. 99, and the Pali and Sanskrit versions are also widely available in English, I will not
offer a new translation of the entire story here.

555 The Za ahan jing places this story in a period when the Buddha had only recently entered parinirvana
(T. 99 [I1] 302c14: “{H BiyE ALK /A ), but another Chinese translation, the Bieyi za ahan jing, places it at a time
when the Buddha was about to enter parinirvana (T. 100 [II] 417c9: @ I 40 2 # K % 5% ). The Pali and
Sanskrit versions, however, provide no information in this regard.

556 T. 100 (II) 418a6: {438, TEMMIR. WAL, Ran/h 5. SN. ii. 217: Olujjati kho te, avuso
ananda, parisd; palujjanti kho te, avuso, navappaya. Na vayam kumarako mattam afiiidsi. Mvu. iii. 48, line 19:

SS7T. 100 (I) 418a6: P #E % 5. “IRCFEHE, =T M/ 5°?; SN.ii. 218: api me, bhante
kassapa, sirasmim palitani jatani. Atha ca pana mayam ajjapi ayasmato mahakassapassa kumarakavada na
muccamati. Mvu. iii. 48, 1ine20-49, line 2: api hi me ayusman mahakasyapa Sirasi pi palitani jatani atha ca me
punah ayusman mahakasyapo kumarakavadena samudacaritavyam manyati.
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criticism, the nun Sthiilananda (Pali Thullananda, Chn. 1K & Lt fr JB /7 45 #EFE), a follower
of Ananda, becomes irritated. She then expresses her disrespect for Mahakasyapa by calling

him one who “previously listened to the non-Buddhist teaching ” (T. 99 [II] 303al5: A& #&E
f#).3°® Insulted by Sthiilananda’s disrespectful words, Mahakasyapa articulates a long self-

justification:>>°

The Venerable Mahakasyapa spoke to Ananda, saying: “From the time that I
renounced the world, I never recognized that there were any other teachers, only the
Tathagata, Arhat, Perfect and Complete Buddha ... I should cut off my hair and
beard, and put on the kasaya robe. Full of faith, homeless, I shall renounce the
world in order to pursue awakening. Taking a robe worth a hundred thousand
pieces of gold, I rent the fabric into pieces and made it into a sanghdati (upper) robe.
[I thought:] ‘If there are arhats in the world, I will listen to them and renounce the
world.” ... Then, with palms joined together, I made reverent obeisance to him [the
Buddha] with a single-pointed mind, and I spoke to the Buddha, saying: ‘[You] are
my teacher, I am your disciple.” The Buddha spoke to me, saying: ‘Just so, Kasyapa.

I am your teacher, you are my disciple.” ...

I also went following him toward his dwelling place. I took my sanghati robe,
made from rent fabric worth a hundred thousand pieces of gold, and folded its four
[corners into a square to make] a seat. At that time, the Blessed One knew my mind,
and from where he was staying came down to the road. I then spread out the robe as
a sitting mat and asked the Buddha to be seated, and the Blessed One then sat. He
stroked the robe with his hand and said in praise: ‘Kasyapa, this robe is light and

58T, 100 (I1) 418a16-17; SN. ii. 219; Mvu. iii. 50. Sthiilananda insults Mahakasyapa with the same words
on another occasion, when Mahakasyapa criticizes her for walking slowly in front and hindering
Mahakasyapa’s movement. See T. 1435 (XXIII) 291a19-23; cf. also Hirakawa 1991: 157. Sthillananda makes
the same offensive remark further again in T. 1435 (XXIII) 292¢6—-10, when she stands at the city gate to judge
the appearances of male passer-by but sees Mahakasyapa entering the city.

39T, 99 (1) 303 a22—¢9. The former part of this paragraph has been translated by Silk (2003: 183). I use
his translation with minor revisions. The part from “Ananda, if people who speak right speech ...” onward is
my own translation.

00 R FEGTMBEERT I . CIRE MK, AAMA R, ek, B SRR CEAEE, FR
B, EFEAER, HEBWELUTE TR, BHEZK, BEEEAMMAL, <FimpTEREs, Bed
Ko 7L BWEE—OEEERE, A E: RBORE BT HERT: WURWIE R L2
BTe
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fine, this robe is soft and supple.’ I then said: ‘Just so, Blessed One. This robe is
light and fine, this robe is soft and supple. I really wish the Blessed One would
accept this robe of mine.” The Buddha said: ‘Kasyapa, you should accept my
refuse-rag robe, and I will accept your sanghati.” The Buddha then gave me his

refuse-rag robe with his own hands, and I presented my sarnghati to the Buddha.>¢!

Ananda! If people who speak right speech ask, ‘who is the Dharma son of the
Blessed One, the one born from the mouth of the Buddha, whose birth is by
transformation of the Dharma, to whom [the Buddha] appointed the Dharma
treasure of dhyanas, liberations, samadhis, and objective supports (Pali
*arammana)?’,>%? the right answer should be me. For instance, the eldest son of a
cakravartin is granted coronation, seated on the king’s throne and obtains the king’s
five desires. He obtains these not painstakingly but effortlessly. It is the same with
me, as I am the Buddha’s Dharma son, the one born from the mouth of the Buddha,
whose birth is by the transformation of the Dharma, who obtains the rest of the
Dharma treasure [comprising] dhyanas, liberations, samadhis, and objective

supports (Pali grammana). 1 obtain these not painstakingly but effortless ...

The confirmation of the teacher—disciple relationship between the Buddha and Mahakasyapa

is found in the first half of the self-justification. Mahakasyapa first speaks of the very

OVIRINE S, FAER. RUE THERBEMGMAL, U2, @, themEsEo, EET
i, RAVEOKR, DARAR, FEfhAMs. HERRpAL, DITER, ¥E: WIE! MOKIA, BKERK.
WREAF: . e pORIEAN, SRR, MERRIE S AR s, LE R RIERK,
G R MAL. PhED B TR IR AR, BN RS S

92 Different types of meditation are distinguished in this sentence. Usually, the meanings of chan fi
(dhyana), sanmei — Bk (samdadhi) and zhengshou 1F 3% (“concentration”) are not clearly distinguished (e.g.
McBride 2012: 177n.219). However, here in the Samyuktdgama, the Chinese term zhengshou 1E % has a
technical meaning. Elsewhere in the Samyuktagama (Sitra No. 883), four kinds of dhyana practitioners are
distinguished, including those under the term zhengshou 1E52: 4 VUFEAE, HH =8k, JEIERZE, GHIE
=i, AE=BRE; AR, EZE, AEAE=RE, JEIEZHE (T. 99 [11] 222¢15-17); the Pali
parallel reads: “ekacco jhayi samadhismim samapattikusalo hoti, na samadhismim arammanakusalo. Idha pana,
bhikkhave, ekacco jhayt samadhismim arammanakusalo hoti, na samadhismim samapattikusalo. Idha pana,
bhikkhave, ekacco jhayt neva samadhismim samapattikusalo hoti, na ca samadhismim arammanakusalo. Idha
pana, bhikkhave, ekacco jhayi samadhismim samapattikusalo ca hoti, samadhismim arammanakusalo ca.” (SN.
iii. 270). Zhengshou 1E5Z refers to the samddhi that has the right support (samadhismim arammanakusalo).

SO R A IER: MR, feMhOd. S, TRGEM, M. MBI, =Bk, IE
%0 EERAE, RAIER. SoEnEEE R T, HLOEHE, SREM, RERK, NELTE A
R, WIFMZ, Rk T, fEMOLE. EpE, BB, 3% [an error for #47] #. iR, =
Bk £, AwI7fE, HARMmA ..
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moment when he renounced the world. Mahakasyapa abandoned his great wealth as a
brahmin, made a monastic robe (sarighdti) of exquisite and luxurious cloth,’** and became a
renunciant who aspired to take refuge only in the true arhat of the world. The vow here still
serves the motif that the Buddha was the only qualified teacher for Mahakasyapa. The
Buddha seemed to have known of Mahakasyapa’s vow, confirming that he was the arhat
whom Mahakasyapa was looking for.®> As we can discern, through looking back at the early
days of Mahakasyapa’s renunciation and the Buddha’s recognition that Mahakasyapa was
his disciple, the text straightforwardly rejects Sthiilananda’s critical claim that Mahakasyapa

was once a heretic, a disciple of other masters.>%

Beyond merely acknowledging that Mahakasyapa was a disciple of the Buddha, the text
further argues that Mahakasyapa was the foremost disciple and the authentic heir of the
Buddha through the narrative of the Buddha and Mahakasyapa exchanging robes. In
religious contexts, robes usually carry rich symbolic meaning, such as denoting different
religious identities or indicating religious hierarchies.’’ Sakyamuni’s own monastic robe,
conventionally depicted as a refuse-rag robe (pamsukila, Chn. fensao yi ¥ 7 4%),°% is of
course not merely a piece of cloth to cover his body. Just like Sakyamuni’s other possessions,

including the food offered to him,*® his rag robe is imbued with his extraordinary power,3”°

%4 This robe made of fine cloth not only reveals Mahakasyapa’s rich family background and his
determination to renounce the world, but also stimulates the development of the narrative, as I will soon
demonstrate.

365 The Buddha makes a long speech to confirm that he is the only arhat in the world. This long speech is

omitted from my translation, but can be found in Jones 1949-1956: 1II. 50-51 and C.A.F. Rhys-Davids &
Woodward 1917-1930: II. 147-148. Recall my discussion of the meaning of arhat in this context in chapter 1
(n. 34).

3% An inscribed fragment found in Silao (Bihar) offers us a similar record in which Mahakasyapa was once
a non-Buddhist ascetic before he encountered the Buddha. Cf. Tournier 2012b: 383-385.

67 The act of transferring robes, first of all, signifies the transmission of the teaching from the Teacher to

the disciples. For an elaborate discussion of the connotations contained in transmitting robes, see HBGR s.v.

Den’e {545

368 See the discussion of the Buddha’s robe in Silk 2003: 184n.27: “Both the Pali version (221.15-16) and
the Mahdavastu (54.10) clarify that the robe is of hemp, reading sanani pamsukulani nibbasanani and sananam
pamsukilanam samghatim, respectively. ” Cf. also T. 100 (IT) 418c12: “# 47 2 4X”; T. 99 (1I) 303b28: “3E i
zz.”

39 1t is a well-known story that the rice gruel donated to the Buddha could not be given to other monks,
even to gods: the Kasibharadvaja-sutta of the Suttanipata (Sn. 14) tells us that a plowman named
Kasibharadvaja once offered rice gruel to Sakyamuni. However, Sakyamuni refused it because the offering was
made after verses were chanted. (This refusal can be possibly interpreted as the Buddhist resistance to the
Vedic way of making offerings, which frequently involves the chanting of verses.) Having explained that the
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and are usually not suitable for other people to wear.”’! The narrative of Mahakasyapa’s
acquisition of the Buddha’s robe thus naturally demonstrates Mahakasyapa’s great merits
and incredible power.>’? It is also noticeable that the exchange of robes was initiated by the
Buddha himself, although it was Mahaka$yapa who first generated the thought of offering
his robe to the Buddha.’” The Buddha’s volition in handing over the robe is interpreted in
the text as him selecting Mahakasyapa to be his successor: just like a crown prince who was
legitimated to ascend the throne of the cakravartin, the Buddha chose his foremost disciple,
his genuine son, Mahakasyapa, as the inheritor of the “treasure” of the Dharma. In
Buddhaghosa’s commentary on the Samyuttanikaya, the Buddha’s intention to exchange
robes with Mahakasyapa is understood precisely in this way, namely, to establish

Mahakadyapa’s prestige in the monastic community.>7*

food rejected by the Buddha could not be eaten by any other beings, the Buddha threw it into the water.
Suddenly the food burst into flames in the water. From the conclusion of the story, we can infer that other
people could not eat the Buddha’s food because his food is imbued with extraordinary energy. For more
discussions of this story, see Bareau 1995: 267-276 and Zin 2008 (on a version of this story found in the Kizil
Grottos). An almost identical verse is found in the Sundarikabharadvdja-sutta (Sn. 85 = Eng. Norman 1992:
51).

The belief in the great spiritual energy of the Buddha’s food is actually a continuation of the Vedic view
that a gift rejected by priests would be pierced with destructive heat. See Gonda 1965: 210.

370 As Silk (2003: 190) observes with acumen, “the story of Kasyapa’s acquisition of the Buddha’s robe
and its significance can only be properly appreciated in light of the story of the Buddha’s own first acquisition
of his ochre robes.” In the narrative tradition of how the Buddha obtained his first monastic robe, the
conventional version is that he swapped robes with a god incarnated as a hunter, trading his priceless kasika
robe for a humble kasaya robe. See ibid., 190n.43, n.44 for references to this version in classical texts. Some
Pali commentaries, on the contrary, narrate that the Buddha chose a refuse robe discarded in a charnel ground,
one that used to be worn by a female slave, and this act made the earth and the sky shake (cf. ibid., 187-188).

371 Cf. ibid., 187, which mentions one passage from the Mahi$asaka Vinaya stating that nobody could wear
the Buddha’s robe. Cf. T. 1421 (XXII) 68c15-18.

572 This power is frequently understood as stemming from his devoted ascetic practices. See the discussions
in ibid., 178-179.

73 Having listened to the preaching of the Buddha, Mahakasyapa thought to offer his fine robe to the
Buddha. Here, we can read another emblematic meaning of the fine robe: the fine robe, splendid as it appears,
indicates not only Mahakasyapa’s earnest faith in the Buddha, but the Buddha’s glorious nature, which matches
this kind of robe.

574 Spk. 199: theram attano thane thapetukamataya. Silk (2003: 183) translates this sentence as “because
he [the Buddha] wished to establish the Elder [Mahakasyapa] in his own position.”

Moreover, there is another narrative tradition connected with Sakyamuni’s robe—a glorious golden robe
given by his aunt Mahaprajapati. In this narrative, Sakyamuni directs his aunt Mahaprajapati to donate the
golden robe to the monastic community, instead of to himself. His instruction to give the robe to the monastic
community can be interpreted as the Buddha intending to establish the standing of the monastic community for
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Moreover, the robe transferred to Mahakasyapa simultaneously symbolizes the mission
Sakyamuni entrusted to Mahakasyapa, that is, to transmit and preserve Sakyamuni’s
teaching.’”* In many other texts, Sakyamuni directly instructs Mahakasyapa not to enter
nirvana, but to abide in the world, preserving the Dharma and Vinaya.’’® Recall also how the
future Buddha Maitreya will gain access to Sakyamuni’s teaching: it is through the hands of
Mahakasyapa, who will abide in the world for an extremely long time due to his ability of
adhisthana.’”” When the future Buddha Maitreya, with his own monastic community, finds
Mahakasyapa between two mountains, Mahakasyapa will still be clothed in this robe, even
though his body has become a skeleton.’”® Through the emblematic act of the robe passing
between Sakyamuni and Maitreya, Mahakasyapa plays the role of messenger between the

two buddhas.

Having examined the rich, emblematic meaning imbued in the act of the Buddha and
Mahakasyapa exchanging robes, we can now see how this episode fits into the power
confrontation between Mahakasyapa and Ananda. At first, Mahakasyapa criticizes Ananda

because Ananda improperly leads young monks in the practice of group begging, thereby

future veneration, and to confirm the status of the monastic community as the Buddha’s successors. 1 will
return to this narrative in section 5.3.

575 For accounts in which the Buddha explicitly entrusts siitras or the Dharma to Mahakasyapa, see Mori &
Motozawa 2004: 132—-137. In the Mahavastu, when the Buddha’s body is cremated, many of his great disciples
express the intention to enter nirvana. However, they are finally dissuaded by Mahakasyapa, who explains that
the crucial task for them is to transmit and preserve the Buddhist teaching in this world (Mvu. I. 69-70 = Eng.
Jones 1949-1956: 1. 56; Tournier 2017: 458 and French translation ibid. 497).

Another narrative in which the robe is an emblem of the Dharma, as noted by Silk (2003: 195), concerns
the young Maitreya’s acceptance of the golden robe offered by Mahaprajapati, which then provides an occasion
for the young Maitreya to make a vow to become the future buddha.

576 For instance, in the Fo benxing ji jing, T. 190 (1) 870a25-27: “/&BERTIMLE, RIZHR%L, WKL
A, A AR, EELE, SFIEE. ~ (“This [monk] Mahakasyapa will protect my Dharma and all
the precepts after my parinirvana, and make them disseminate in the world for a long time. He will hold the
Dharma council and fully spend his lifetime [on these tasks].”) A similar passage is found at T. 125 (II) 789a5.

377 Tournier (2014: 9-18) presents an intense and sophisticated discussion of the meaning of adhisthana as
Mahakasyapa’s special ability. According to him, adhisthana is a power of preservation, stemming from a
strongly resolute vow, that can make one’s body (more precisely, the hard part of the body, such as the skeleton)
endure even after the death of its agent.

578 Cf. ibid., 12. Similar versions are also found in T. 190 (II) 870b1-8. In his discussion of the Bodhagaya
inscriptions of Mahanaman, Tournier notices that the epigraph uses a different term, adhimuktivasita (or
vimuktivasita), to qualify Mahakasyapa’s supernatural power. Compared to adhisthana, which is a power
shared by mundane beings and buddhas/bodhisattvas, adhimuktivasita “is part of a set of masteries that only
characterizes the bodhisattva from the eighth bhimi onwards,” which “implies that the great disciple is being
considered as possessing one of the powers of a bodhisattva.” (Tournier 2014: 14).
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losing 30 followers who disrobe during the trip. However, Ananda does not accept
Mahakasyapa’s criticism but says that his hair has already turned gray. It is not difficult to
understand the reason for Ananda’s unhappiness: besides the fact that he is already a monk
of advanced age, being addressed as a young boy implies a demotion in the hierarchy. In this
sense, the nun Sthiilananda, representing Ananda’s side, makes the pointed argument that
Mahakasyapa is not superior enough to criticize Ananda, since Mahakasyapa was still not a
Buddhist monk even after he had renounced the world for a long time. The final way in
which Mahakasyapa regains his advantageous position in the power confrontation is by
narrating the story of exchanging the robes, arguing that acquiring the Buddha’s robe
symbolically appointed Mahakasyapa as his legitimate successor. We can say that Buddhists
have thoroughly established the tradition that the Buddha’s robe functions as the emblem of
his authority, and the recipient of the robe reflects the trajectory of the central authority of
Buddhism.

5.2.2 MahakaSyapa’s sharing the Buddha’s seat

A different narrative also implies that Mahakasyapa was the Buddha’s chosen successor,
namely, the story of the Buddha sharing half of his seat (ardhasana) to Mahakasyapa.’”
Buddhist texts frequently list these two narratives side by side to accentuate Mahakasyapa’s

crucial significance in the monastic community.%

As recorded in the two Chinese Samyuktagamas,®' when Mahakasyapa initially joined
the Buddhist community, he had “long hair and was dressed in refuse clothes” (T. 99 [II]
302a3: R 52 52,3 B 44 4K), which made the other monks despise him. Perceiving thus, the
Buddha offered to share half of his seat with Mahakasyapa. The implication of the Buddha’s

7 Detailed research on this narrative can be found in Iwai 2004. Versions of this narrative can be found in
Div. 395; T. 99 (II) 168al1-18, 302al-b; T. 100 (II) 416c8-24; Zhong bengi jing T 7 2 48 T. 196 (IV)
161a19-26; Da zhuangyan lun jing KAE B iR 4E T. 201 (IV) 310b28—c4; Da fagu jing KL EAE T. 270 (IX)
298b1-4; Jiaxie fufo banniepan jing i 3E Eh ik IR AR AL T. 393 (X1I) 1115b6-8; Foshuo huashou jing it %
F& T. 657 (XVI) 127b13-24; Fenbie gongde lun 43 B P) 5w T. 1507 (XXV) 31b15-19; T. 1509 (XXV)
354c17; Ayuwang zhuan B & £ 4 T. 2042 (L) 104b18-23; Ayuwang jing B F F 4L T. 2043 (L)138b18-26;
Sumagadhavadana (Iwamoto 1968: 63); Sumoti nii jing 78 EHE L T. 125 (1) 663b7-8, T. 128 (II) 841al8,
etc.

SOE o T. 99 (IT) 168a14; T. 201 (IV) 310c4; T. 1509 (XXV) 354c17; T. 2043 (L) 138b25.
S$1T, 99 (II) 302al-b1; T. 100 (IT) 416¢8-24.
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action has been subject to many different interpretations in Buddhist traditions.3®?
Mainstream readings posit that the Buddha thereby recognized Mahakasyapa’s long-standing
practice as a renunciant, since Mahakasyapa’s renunciation was earlier than that of the
Buddha (T. 100 [II] 416¢15), and acknowledged Mahakasyapa’s excellent merits, which was
equivalent even to that of the Buddha (T. 99 [II] 302al7; T. 201 [IV] 310b28—c4); the
Buddha intended to praise Mahakasyapa for his excellent mastery of the Dharma (Foshuo
huashou jing R #F48 T. 657 [XVI] 127b21). That is to say, the Buddha’s sharing of his
seat, just like the transfer of his robe, reflects the Buddha’s intention to promote
Mahakasyapa’s prestige to the same level even as that of the Buddha (cf. T. 100 [II] 416c14)

and to make the monastic community feel admiration for Mahakasyapa.

Just like the narrative of Mahakasyapa’s acquisition of the Buddha’s robe, the narrative
of the half-seat is also embedded in the power competition between Mahakasyapa and
Ananda. In the version recorded in the Chinese Za ahan jing (T. 99 [1I] 303b2—c12), Ananda
and Mahakasyapa go together to the nuns’ quarters, and Mahakasyapa preaches the Dharma
to the nuns in the presence of Ananda. This makes the nun Sthiilananda, the same antagonist
from the narrative of the robe exchange, rather unhappy. In her opinion, Mahakasyapa ought
not to preach the Dharma to the nuns while Ananda is present; Mahakasyapa is like a needle
vendor who is trying to sell needles in front of Ananda, the craftsman who made the
needles.’® Sthiilananda’s favor of Ananda, first of all, must be understood within the
tradition that Ananda has helped the nun community on various occasions.’®* Even in this

story, after hearing Sthiilananda’s offensive words, Ananda does not reproach her. Instead,

382 Iwai (2004: 143—158) first offers an elaborate analysis of what the action of “sharing half a seat” implies
in Indian literature, in both Buddhist and non-Buddhist texts. According to his summary, three implications can
be specified: (1) the two who share the seat have the same physical appearance; (2) the two who share the same
seat have equal authority and positions [in a hierarchy]; (3). the two who share the same seat have equivalent
competence in every field. He applies these three implications to the case of the narrative of the Buddha and
Mahakasyapa, and argues that the first two implications operate in Mahakasyapa’s case (ibid., 167-169): in
Buddhist texts, Mahakasyapa is believed to share an almost equal physical appearance (i.e., the 32 signs of a
Great Man) and to enjoy position in the monastic community equivalent to that of the Buddha.

ST, 99 (I1) 302b17-19: Zs fa] [ ZL /% A 0 B 7 BT 2L S #1472 5 A2 JE i, Ay bU I JE s ? Bkt 5L
PEHATR B, BB EE S EE AN G AN, AR LR SRR AR e W, A aE L e RRE. T, 100 (11) 417b7—
10: 4% AR 2 M S/ BT EERG Z9 Le FoJE M Bk 282 ans gt N, RGN, SREKE s, KAWE. 5F
WEE, JMEE, AR THAERT AT ER AR ? SN ii. 215 = Eng. Bhikkhu Bodhi 2010: 1. 675.

3% These include the accounts that Ananda persuades the Buddha to establish the nuns’ community; that

Ananda allows women to cry at the funeral of the Buddha, which stains the Buddha’s feet; his personal
meetings and talks with nuns, etc. Cf. von Hiniiber 2007, esp. pp. 22-26.
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he asks MahakaSyapa to stay calm and forgive her by saying “Women are foolish.”3%
However, Ananda’s good friendship with the nuns, in the eyes of the story’s compilers, is
not a laudable feature. In the Samyuttanikaya version of this story, Mahakasyapa explicitly
warns Ananda not to maintain a close relationship with the nun Sthillananda.>®® In this sense,
the story not only reproaches Sthiilananda for her abusive words but also hints at Ananda’s

improper friendship with the nuns.

Sthiilananda’s offensive, disrespectful words naturally irritate Mahakasyapa, and in
order to justify his superiority over Ananda, Mahakasyapa enumerates multiple cases in
which the Buddha once praised Mahakasyapa’s excellence in front of the monastic
community, including how the Buddha publicly spared half of his seat to Mahakasyapa in

the version of the Chinese Za ahan jing:*%’

The Blessed One, Tathagata, Arhat, Samyaksambuddha, in the midst of an
immeasurable assembly, spoke these words from his own mouth: “Welcome,
Mahakasyapa! Please take half of this seat!” Again, in the midst of the great
assembly, the Buddha praised me, Mahakasyapa, that I possess enormous merits
that are equal to his own, that I have eliminated desires for evil and unwholesome
phenomena, [repeating until the part] that I possess the supernatural power of

exhausting outflow (asrava).

85T, 99 (1) 302b23: B & T ¥ sh 2 & FEGTEE. «Hab! A JLBFEl, BWEEb, Aug
B 7 T. 100 (1) 417b16-18: B PR EE 5. <okt 1k 2! MBS, NERE, MERERMENE
B M. SN. ii. 216: Khama, bhante kassapa, balo matugamo. Bhikkhu Bodhi (2010: 675) translates this as
“Be patient, Venerable Kassapa, women are foolish.” Clearly, in this story, Ananda’s response is understood as

a defense of Sthiilananda, which provokes Mahakasyapa’s “stern warning not to side with the nuns against
him” (von Hiniiber 2007: 23).

8 QN. ii. 214: Agamehi tvam, avuso ananda, ma te sarngho uttari upaparikkhi. Bhikkhu Bodhi (2010: 675)
translates this as “Hold it, friend Ananda! Don't give the sarigha occasion to investigate you further.” In his
note (ibid., 803n290), Bhikkhu Bodhi, based on the commentary Spk., explains that Mahakasyapa criticizes
Ananda here for offering protection to Sthiilanandd, which may lead the monastic community to investigate
whether Ananda and Sthiilananda have developed any improper intimacy or affection.

SSTT. 99 (I1) 302¢7-10: “tH . iz, JE. ZIEE, REEKFET, DEART: EREGWE! &F
WP CARIARA S, LR CRERINE, BEACEAEL, JhRNSE, MY,

Only T. 99 includes the story of the Buddha sharing his seat here. As noticed by Iwai (2004: 164-166), the
story of the Buddha sparing half of his seat barely appears in the Pali texts. Instead, the Pali texts usually use

the term buddhapatibhaga in parallel texts, the meaning of which is “the one who resembles the Buddha.” Cf.
ibid., 166-167.

p=i§
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Just like the story of exchanging the robes, the Buddha’s sparing half of his seat was
understood as the ceremonial act of publicly and solemnly appointing Mahakasyapa as his
heir. It is notable that the stories of both exchanging the robes and sharing a seat are mainly
found in the Samyukta branch of the s#trapitakas; in their proposed hierarchy of
Mahakasyapa and Ananda, Mahakasyapa was always the authentic heir, while Ananda was
constantly the disadvantaged party. This observation echoes Tournier’s study (2014: 42) of
the Mahanaman inscription from Bodhgaya, produced between the fifth and sixth centuries
CE. He states that the religious group that created the Mahanaman inscription identified
Mahakadyapa as their patriarch, and placed themselves within a lineage devoted to the
faithful transmission of the Samyuktdgama of a certain Nikaya. That is to say, the stories
transmitted through the Samyuktagama/Samyuttanikaya are possibly the remote historical

memory of a lineage(s) of Buddhists who identified Mahakasyapa as their patriarch.

Apart from the above interpretation advanced in the Samyuktagama, Buddhist Jatakas
have attributed a different significance to the story of Mahakasyapa’s taking half of the
Buddha’s seat. In many versions of the Mandhata-jataka, Mahakasyapa was identified as the
god Sakra, who offered half of his heavenly throne, his great power, and immense pleasure
to King Mandhata, a previous incarnation of the Buddha.’®® In return for the generosity of
Mahakasyapa in that past life, the Buddha spared half of his seat to Mahakasyapa and also
offered Mahakasyapa the ultimate way to the true Dharma. Here, we can identify intriguing
parallels between the heavenly seat and the Dharma seat, and between heavenly kingship and

religious leadership.>%

588 T, 196 (IV) 161b15-18; T. 202 (IV) 440b20-24; Dingshengwang yinyuan jing TE4: F K448 T. 165
(IITI) 405c¢23-26; Div. 225. Another story narrates that the Buddha shares half of his seat to repay
Mahakasyapa’s kindness in a past life (T. 208 [IV] 542b14—c12). In one past life, the Buddha was Sakra, and
Mahakasyapa was the god Brahma. Sakra was deeply worried that not enough people would be reborn in
heaven, as people no longer accumulated wholesome karmas. Brahma then suggested that Sakra be reborn as a
lion to intimidate people into believing in Buddhism. Brahma himself assumed the form of a brahmin and
helped the lion convert the people to Buddhism. Because Mahakasyapa assisted the Buddha in converting the
people to the right path at that time, the Buddha shared half of his seat with Mahakasyapa in this life in return.

589 In the Zun poxumi pusa suoji lun % % 75 % 3 % BT 4E ¥ (“Treatises Compiled by Venerable
Bodhisattva Vasumitra”), several versions of the story of the Buddha sparing half of his seat to Mahakasyapa
are listed (T. 1549 [XXVIII] 762a13-21): 1. The Buddha, knowing that the other monks despised Mahakasyapa,
spared half of his seat to MahakasSyapa for the sake of awakening their minds and preventing them from
accumulating unwholesome karmas; 2. The Buddha shared half of his seat to prevent the other monks (who
disrespected Mahakasyapa) from breaking the precepts; 3. The Buddha initially regarded Aniruddha as his
foremost disciple, and when the Buddha went to make monastic robes [for Aniruddha], the Buddha shared half
of his seat with Mahakasyapa (cf. T. 26 [I] 551¢28 for the Aniruddha story); 4. The Buddha intended to entrust
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Of course, not all texts agree with the assertion that Mahakasyapa ranks higher than
Ananda. The Chinese Zengyi ahan jing proposes a different power structure, in which the
two disciples are equally entrusted with the task of preserving the Dharma, and equally
treated as the heirs to the Buddha’s authority.’® In fact, this proposition agrees with the
balanced power structure of the first council as conventionally presented in Buddhist texts:
Mahakasyapa presided over the compilation of the Buddhist Canon, but Ananda was the

reciter of the Sutra and Abhidharma sections of the Buddhist canons.

Interestingly, a commentary on the Zengyi ahan jing, the Fenbie gongde lun 43 7\l T f&

&, preserved in Chinese (ca. 3"-5% cent. CE),>*!

seems not to fully accept the equal position
of the two disciples as proposed in the root text. Instead, it posits that Ananda willingly
submitted himself to Mahakasyapa’s superiority, and promoted Mahakasyapa to the highest
rank in the monastic community (5% % | J8>). In Ananda’s eyes, the Buddha’s sharing of
half his seat symbolized that he appointed Mahakasyapa as his heir to preserve the true

Dharma.

Indeed, it is also a well-established tradition to identify Ananda as Mahakadyapa’s
direct heir: many Buddhist texts frequently cite a list of five Dharma patriarchs
(Mahakasyapa, Ananda, Madhyantika, Sanakavasin, and Upagupta), in which Ananda is
placed in the second position, after Mahakasyapa.’®> As Strong observes, Buddhist sectarian
groups seldom argued about the authenticity of the lineage of these five ancient masters;

instead, sectarian disputes mostly concentrated on who were the genuine successors after

the precepts to Mahakasyapa, and therefore shared half of his seat to enhance Mahakasyapa’s credibility; 5. The
Buddha never shared half of his seat with his disciples; 6. The Buddha indeed shared his seat to demonstrate
Mahakasyapa’s great virtue.

S0 T, 125 (I1) 746¢8—c20: “FKAR B A, #ANRIN, ReZieibiked, g, gz it .. 2
W mEE L BT BAfHRR. TR RIGUIER, MAHUR.  The English translation is given by Silk 2003:
197-199: “I cannot see among the gods and men individuals equally capable of receiving and upholding this
jewel of the teaching as are Kasyapa and Ananda ... Therefore, Kasyapa and Ananda, I now transmit to you, I
pass on to you this jewel teaching. Do not allow it to perish!”

1 Palumbo 2013:163ff.

32 Strong (1992: 60) states, “The Sanskrit tradition, on the other hand, and in particular the Sarvastivadins,
focused on the series of Masters of the Law (dharmdacarya). According to this tradition, the line of succession
went from the Buddha to his disciple Mahakasyapa (the president of the First Council) and then to Ananda (the
Buddha's own pascacchramana). Ananda then passed the Dharma on to two of his own followers: Madhyantika
(the converter of Kashmir) and Sanakavasin (Upagupta's teacher in Mathura).” Cf. also Ray 1994: 109 and Silk
2003: 204. Many Vinayas also accept that Ananda is the successor to Kasyapa (e.g. T. 1425 [XXII] 548b10—
15).



these five masters.> In this sense, the stories of Mahakasyapa’s acquisition of the Buddha’s
robe and half-seat perhaps reflect a more ancient memory, from when the spiritual lineages
of Mahakasyapa and Ananda had not yet merged together but still competed with each other

for legitimacy.

In summary, although the Mahdaparinirvanasiitra argues that the Buddha refused to
appoint an heir, the notion of an authentic successor to the Buddha’s authority has never
waned in Buddhist literature. Different sectarian groups, by means of establishing a
continuity of authority from the Buddha to their supposed patriarchs, demonstrated the
legitimate origins of their lineages and therefore competed for the status of authenticity.
Mahakasyapa and Ananda, whose spiritual lineages were possibly much more influential
than those of the other major disciples of the Buddha,®* were two possible Dharma
successors in conventional portraits of the post-parinirvana monastic community. The
imagination (or even memories) of their relationship as that of two competing parties runs
throughout their life stories and stimulates the literary representations of their images. Stories
of the Buddha’s transference of his robe and half-seat to Mahakasyapa imbued with rich
symbolic meaning, provide a narrative perspective in this combat for legitimacy: through
offering Mahakasyapa his own robe and half of his seat, the Buddha demonstrates his
intention to appoint Mahakasyapa as his heir. Following this line of thought, the accounts of
the Buddha’s funeral, the first council and Mahakasyapa’s trial of Ananda appear in a new
light as narratives about legitimacy: they are stories in which Mahakasyapa plays a
predominant role, while Ananda submits himself to the authority of Mahakasyapa.
Noticeably, the stories that undermine Ananda’s excellence while promoting Mahakasyapa
as the genuine patriarch are frequently found in the Samyuktagama/Samyuttanikaya. 1t is
hypothesized that the spiritual lineage of Mahakasyapa had occupied a more privileged

position in the textual transmission of the Samyukta branch of the satrapitaka.

33 Strong 1992: 61: “After Upagupta, the various lists of masters in this line began to differ from each
other and obviously were the subject of much sectarian dispute. But up to him, the tradition of the five Dharma
masters (Mahakasyapa, Ananda, Madhyantika, Sanakavasin, and Upagupta) was generally accepted, and, in
fact, with some minor variations, it came to head many of the later, much longer lists of patriarchs in Chinese
Buddhism, especially in the Chan school.”

3% There also exist traditions that regard other major disciples of the Buddha, not Mahakasyapa or Ananda,
as the heir of the Buddha: for instance, Mahakaccana (Maeda 1955). In this regard, we should also be aware of
Aniruddha’s prominent role at the Buddha’s funeral and the first council (cf. DPPN s.v. Anuruddha).
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5.3 The sanigha as the Buddha’s successors

In the article “The Buddha as Ender and Transformer of Lineages,” Strong (2011) provides a
fascinating reading of the passive role of the Buddha in the legends of the extinction of the
Sakya tribe. Here, Strong argues that the Buddha does nothing to prevent the slaughter of the
Sakya tribe because the termination of the Sakya royal lineage gives way to a new family,

the Sakya monastic lineage:

It does not take much imagination or insight to see that the Sakya tribe has given
way to a new family: the Buddhist sarngha, populated by members who, in some
instances, were still called Sakyaputras or Sakyabhiksus, but who formed a
distinctly new kind of group. In this new family, old lines of genetic succession and
inheritance from generation to generation are replaced by new lines of monastic
ordination and parampara succession. The Pali Mahaparinibbana Sutta’s account
of the Buddha on his deathbed refusing to appoint a successor—so popular with
early Western Protestant Buddhologists—is in fact belied by narratives of the first
Buddhist council, and by the northern Buddhist traditions of the succession of
“Masters of the Law” (dharmdcarya), beginning with Mahakasyapa and Ananda
(see Strong 1992: 60-67). In East Asia, Mahayana monks, especially in the Zen
schools, traced and still trace their lineage from master to disciple back through the
generations of patriarchs all the way to the Buddha. Upon ordination, all monks
receive a new surname, shi—short for shi-jia-mou-ni (Sakyamuni)—signifying that
they are now a “son of the Buddha” (fo-zi) (Welch 1967: 279) ... In these examples,
we can see how ordination effectively replaces parentage, and how the Buddha,
while putting an end to the Sakya royal lineage, at the same time translates it into a

Sakya monastic lineage.

In this sense, the Buddha is the master, father, and founder of the genealogy of the monastic
community, while the sangha is the community of the Buddha’s spiritual sons

($akyaputriya)®® and inheritors of the Buddha’s religious legacies.

35 Freiberger (2000: 221-222) examines the nuances of the word Sakyaputriya, and points out that it
should precisely be translated as “[renunciants] who were affiliated with [the religion established by] the son of
the Sakya tribe (i.e. the Buddha)” (“zum Sakyasohn [d.h. dem Buddha] gehérige [Asketen]”). Cf. also Radich
2007: 366-356 in which monks or nuns refer to themselves with the formulaic phrase “the son [or daughter] of
the Blessed One, born of his breast, born of his mouth, born of the Dhamma, created by the Dhamma, an heir in
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The legacies of the Buddha that are at stake here, first of all, are both social and
economic in nature. Just like any other physical entity, the sargha demands sufficient
material provisions to sustain themselves. In order to secure their sustenance and their social
status as a sacred group(s), Buddhists (who are of course members of the sarigha) have
devised many exciting stories to demonstrate that they are entitled to inherit not only the

Dharma but also material gains from the Buddha.

The most famous story that fulfills this political demand is perhaps Mahaprajapati’s
donation of a golden robe (or robes) to the Buddha. A version of this story is preserved in
three parallel texts, namely the Chinese Qutanmi jing ¥ 2 & (*Gautamisitra, from the
Sarvastivada *Madhyamdgama), another Chinese text titled Fenbie bushi jing 43 ) Afi Jits &%
(*Daksinavibhanga, of an unclear affiliation, translated around the late tenth or early
eleventh century), and the Pali Dakkhinavibhangasutta of the Majjhimanikaya.>°® In this
story, when Mahaprajapati approaches the Buddha to offer him a golden robe (or robes, in
some versions), the Buddha orders her to give it (or them) to the monastic community. In his

explanation, the Buddha refuses the offering because a donation to the sangha would honor

the Dhamma, not an heir in material things” (MN. iii. 29: bhagavato putto oraso mukhato jato dhammajo
dhammanimmito dhammadayado no amisadayado’ti). Also cf. Cousins (2003: 12-13) for an analysis of
sakkaputtiya in different Pali texts .

96 T. 26 (1) 721c24-29: FAIRE, JEE 3 5 08 () A2 BE 2T FR BT 4w K, HRafhpr, Eufhe, A4
—H, HE: R ISR AR, WERMEE, RN, BESHZ. . <R 25!
Frob At ol . Ml R C, [EHEEIR, JhHEFR K. 7 (At that time, Mahaprajapati Gautami took a new,
yellow robe, woven with golden threads, and went to where the Blessed One was. Having saluted his feet with
her head, she sat to one side and spoke: “Blessed One! I have made this new, yellow robe, woven with golden
threads, for the Blessed One. May the Blessed One accept it out of compassion!” The Blessed One spoke to her:
“Gautami! Give this robe to the monastic community. When you donate it to the monastic community, it is a
donation to me and also a donation to the community.”)

The Chinese text Fenbie bushi jing 43 A 4L (T. 84 [1] 903b27—c10): — W5, {78 B 1 piz il it 2 3
JeHREE, B AE. BN, B—UHE, BRI, R, KEREET. RS,
TEMM 2, BAE—m, BIAfE. <t temdEck e FE, 2 L, fEye, SERBRRF
G, RN, bl BRI R B TR IRBEAR KR, FTEIER], FgtR RS M R, R, R
IR E)E, EAME: RAEL, MEAHMHGEIK, BhZ, SRREEBRFELE. W
RTAERREEES, BN R SRS EE PSR AR, PSR R

The Pali text has been edited and translated by Silk (2002: 130): Atha kho mahapajapati gotami navam
dussayugam adaya yena bhagava tenupasankami,; upasankamitva bhagavantam abhivadetva ekamantam nisidi.

Ekamantam nisinna kho mahdapajapati gotami bhagavantam etadavoca: “idam me, bhante, navam dussayugam
bhagavantam uddissa samam kantam samam vayitam. Tam me, bhante, bhagava patigganhatu anukampam
upadaya’’ti. Evam vutte, bhagava mahdapajapati gotamim etadavoca: “samghe, gotami, dehi. Sanghe te dinnam
ahan ceva pijito bhavissami sangho ca” ti (MN. iii. 253). Cf. also Tomomatsu 1970: 51-55.
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both the Buddha and the sarigha. However, as demonstrated by Silk (2002), this explanation
from the Buddha’s lips is insufficiently clear and gives rise to more controversy than
answers.””’ Among the many ways of deciphering the Buddha’s refusal of the donation, the
readings proposed by Tomomatsu (1932, 1970) and further by Silk (2002) shed light on the
underlying economic concern:*® this story is, first of all, a donation narrative, a discourse on
how to distribute donations between the Buddha (or more precisely, images and relics as the
embodiment of the Buddha after his parinirvana) and the sangha.®® They are both effective

merit-making fields and therefore could become competing parties for patronage: if donors

37 The ambiguity inherent in the Buddha’s refusal of the robe indeed gave rise to various sectarian

interpretations, and resulted in controversy over the status and significance of the Buddha in the Buddha—
sangha relationship. Hotly debated questions include, for example: does the Buddha’s refusal mean that
donations to the Buddha were not as meritorious as those to the sarigha? Does it imply that the sarigha as the
field of merit is superior to the Buddha as the field of merit? Alternatively, does this story regard the Buddha as
a member of the sanigha, in which case it was not necessary to donate specifically to the Buddha?

Based on how donation stories such as this one were retold in the various sectarian schools, we can
identify the different sectarian proposals for the Buddha—sarigha hierarchy, and outline the different relative
positions of the Buddha and the sarngha (i.e., whether the Buddha is placed within or outside the sangha). It is
also noteworthy that all discussions of the Buddha—sargha relation in these donation stories ultimately serve
the same purpose: the texts attempt to show how to make donations so that the sarigha can at least share a
portion of the offering. In an oversimplified fashion, purely theoretically speaking, the Mahisasaka monks
placed the Buddha within the sarngha, and therefore believed that a separate donation to the Buddha was not
necessary (Silk 2002: 138-139, 145-148). The Dharmaguptaka monks argued that the Buddha was outside and
above the sarngha, and that donations to the Buddha could not be enjoyed by the sarigha members; therefore,
donations to the sangha must be explicitly indicated (ibid., 139-141). The Theravamsa school presented a more
complex image, insisting that the Buddha was superior to the sarigha while also encouraging donations to the
sangha (ibid., 133-137, 150-159). Sarvastivada scholastic traditions even developed a way to reconcile
multiple views on the Buddha-sarngha relationship: if the sangha refers to the sifang seng 74
(*caturdisasangha, the Buddhist community of the four directions), the sarigha then includes the Buddha as its
head, and donations to the sarnigha must be distributed between the Buddha and the sargha members; however,
if the saiigha means the shengwen seng & 8 (*sravakasasngha, the community of sravakas), the Buddha is
not included, and this sarngha is inferior to the Buddha (ibid., 161-162; cf. also Tomomatsu 1932: 111).

3% Tomomatsu (1932 and 1970) and Silk (2002) shed light on the economic significance of this sort of
donation stories and investigates the different sectarian answers to the practical question of how to distribute
donations between the monastic communities and the images/stipas of the Buddha. Moreover, they also
illuminate some theoretical issues at stake, namely, the status and significance of the Buddha in the Buddha—
sangha relationship/hierarchy.

3 It is easy to understand how too many donations to the [images/ stipas] of the Buddha would
undermine the sangha’s continued sustenance, as donations dedicated to the Buddha’s images or stipas cannot
always be distributed among the sangha. In schools such as the Dharmaguptaka, the sarigha members were
theoretically forbidden to share donations to the Buddha (cf. Tomomatsu 1932: 192-209 and Silk 2002: 139—
141). The intention to compete for donations with the Buddha’s images/stiipas is more clearly expressed in the
Mahisasaka school, as they strongly advocated not donating to the stiipas but to the sangha. See the related
details in Tomomatsu 1932: 114-128 based on accounts from Bhavya's Nikayabhedavibharngavyakhyana,
Vinitadeva's Samayabhedoparacanacakrasya Nikayabhedopadarsanasamgraha and Vasumitra's
Samayabhedoparacanacakra.
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believed solely in the power of the Buddha, they would choose to venerate the embodiment
of the Buddha (i.e., his relics or images) and disregard the sangha’s authority (just recall
how the Lutherans competed with the Roman Catholic Church by claiming a pure faith only
in God or Jesus). In this case, fewer donations would go to the pockets of the sargha,
resulting in an economic crisis that would threaten the sustenance and development of the
sangha. In this light, the composition of the story can be understood as a strategy devised by
monks to secure their share of donations: the Buddha, with his own lips, instructed people to
donate to the sarnigha, because donations to the sarigha would honor both the Buddha and the
monks (“Jifi tb Fe AR &, fEAEE IR, JRMEE R T. 26 [1] 721¢28-29; “sarighe te dinnam
ahan ceva pijito bhavissami sangho ca,” MN. iii. 253), reaping the same merit as donations

to the Buddha (“Ffr J8 B A1 B 3 fif: 52 T.84 [1] 903¢9-10).5%

In fact, the sangha’s demand for the status of the privileged recipient of donations
proves to be theologically well founded. As the inheritor of the Dharma (Pali
dhammadayada), the monastic community becomes the agent that takes charge of the
dissemination and development of the Buddhist Dharma. Just as Radich argues in his
elaborate and insightful discussion of the embodiment of buddhahood, the sarigha is not only
an inheritor but also a manifestation of Sakyamuni,*°! constituting “the embodiment of the
Buddha after his passing as a son continues the identity of his father” (2007: 360).
Consecrated by its status as the successor of the Buddha, the sarigha transcends its physical
experience and signifies almost the same sacredness as the “relics” of the Buddha. If people
worship the Buddha’s stiipa or image to convey their faith in the Buddha, the sarnigha can

fulfill exactly the same purpose.®® It is in this transcendental sense that the sarigha is

60 The same economical concern is observed by Schopen (1994: 59) in his study of how the
Miilasarvastivada Vinaya regulates the division of donations made to Sariputra’s stiipa: while the initiatory
offerings [those given when the construction is just finished] are to be given to the image/stlipa itself and a
small part is put aside for the future reparation for the stiipa, the large remainder is to be divided by monks.

01 Radich 2007: 341: “I will argue below, in fact, in examining the canonical parallels for the notion of the
sangha as the ‘heirs’ and ‘offspring of the mouth’ of the Tathagata, that if anything, such passages might well
be read as tending towards a reading whereon the sarnigha itself was the (or a) true ‘body’ of the Buddha after
his passing, as much as or more than that his true body is somehow to be found in the teachings or some
abstruse metaphysical category.”

602 Radich (2007: 360) argues that the sanigha is an embodiment of the Buddha’s Dharma body, just the
same as the Buddha’s relics: “Several important functions of the living Buddha are continued by the sargha,
some of which overlap with relics (serving as recipients of offerings and veneration, and thereby acting as a
significant ‘field of merit’; embodying certain virtues and ideals, like s7/a etc.); and some of which do not
overlap so often (in particular, preserving and preaching the Dharma). If it is possible to argue that relics are an
embodiment of the Buddha on these grounds, then the argument must apply in the same degree to the sarngha.”
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positioned alongside the buddha and the Dharma as one of the Three Jewels, the ideal merit-

making fields.

There are many other donation stories that should be understood in this same light. In
the versions of the story of the donation of the Bamboo Grove (Venuvana), although the
various understandings of the relationship between the Buddha and the sangha are different,
one plot element is consistent: the Buddha always ensured that the sarigha had the right to
make use of the grove. To be specific, in the Mahi$asaka version,”® we read that the Buddha
instructed the benefactor Bimbisara to donate the grove directly to the sarigha, not to himself,
because the Buddha was a member of the monastic community, and a donation to the sangha
would simultaneously honor the Buddha.®* In comparison, the same donation, in the
Dharmaguptaka versions,®® is characterized as a gift to both the Buddha and the sargha,
since this school believed that the Buddha was outside and above the sarigha, and donations
given specifically to the Buddha would become a stipa and therefore could not be used by
monastic members.®®® Despite the remarkable theoretical disagreement between the
Mahisasakas and Dharmaguptakas in terms of the Buddha—sangha relationship, the same
concern is conveyed to guarantee the sangha’s privilege as the beneficiary of the donation.
Further examples include the donation of the Jeta Grove by the householder

Anathapindika,®”” Ambapali’s offering of the Mango Grove,’® the food offering of Roja,’"

03 T, 1421 (II) 110a22-b4. A second Mahisasaka version is found in T. 190 (II) 860 c3—19. However, in
this version, King Bimbisara actually gives the grove to the Buddha, which, at first glance, seems to go against
the Mahi$asaka standpoint. Nevertheless, at the end of the story, the Buddha permits the other monks to take
possession of the grove, which accords perfectly with the Mahisasaka viewpoint: if the Buddha, a member of
the sangha, can accept groves, the other members, of course, also have the right to accept groves: [FF4HTH T 1:
CAIENEE OB FAR IS E AE MR, MERRH SO A, O REIR Ry, ERME S L (]
By HEES: Wtk (45 0%, et E B &R, 7 (King Bimbisara): “Now, I donate it to
buddhas, blessed ones, and the universal community in an equal way (Silk 2002: 147). After donation, may the
Blessed One accept and use it out of compassion for me.” At that time, the Buddha accepted it ... (The Blessed
One) spoke to the monks: “Monks, from now on, you are allowed to take possession of groves.”

604 Silk 2002: 138-139.
605 T, 190 (I1T) 861b12-c2; T. 1428 (XXII) 798b10-28.

606 See also Tomomatsu 1932: 192-209 and Silk 2002: 139—141. A Theravamsa version of this donation
story can be found in Vin. i. 38 (vam ninaham veluvanam uyyanam buddhapamukhassa bhikkhusamghassa
dadeyyan ti. “What if I donate the Bamboo Grove to the monastic community with the Buddha at its head?”)

7 Vin. ii. 163 = Eng. Horner 1938-1952: V. 201-230; T. 1421 (XXII) 166¢10-167a27; T. 1451 (XXIV)
209b7-8, 218b12—-14, 230c1-3, 296¢8; T. 1452 (XXIV) 449c12-14; T. 1458 (XXIV) 544b5-7; "Dul ba phran
tshegs kyi gzhi, D.6, 'dul ba, tha, 8b1-2, 9a6-7, 33b6-7, 65b4, 180a5-6, 191b4, etc.; Gnoli 1977-1978: 1. 170.

98 DN. ii. 98; T.1 (I) 14b12-21; T. 1421 (XXII) 136a7-15; T.1428 (XXII) 855¢3-856¢12.
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and so forth. In all of these cases, the Buddha always instructs the benefactors to treat the

sangha as the primary recipient of the donations.®!

Like a tree that has grown in a field cultivated by the Buddha, the monastic community
has branched out into different regions and grown into various lineages of religious groups.
Calling themselves Sakyaputriya, the members of the monastic community regard
themselves as the heirs of the Buddha, the spiritual sons of their father,®'' and take the
responsibility of transmitting the spiritual and material legacies of the Buddha generation
after generation. However, the sarnigha’s role as the spiritual heir to the Buddha’s authority
inevitably competes with the other forms of the Buddha’s embodiment in the physical world.
The cult of the Buddha’s images and relics no doubt assumes a significant role in
representing the presence of the Buddha in the religious cosmos of Buddhist followers, and
is therefore a tough competitor to the sangha, especially with respect to the distribution of
donations. Just like the story of Mahakasyapa’s acquisition of the Buddha’s robe, the sarnigha
composed stories to protect its authority as the heir to the Buddha’s legacies, and argued for
its eligibility to obtain material necessities on behalf of the Buddha. The analysis of the
sangha-Buddha interaction in these donation stories enables us to better assess Buddhism in

its religious, social and economic dimensions.
5.4 Summary

Following the investigation of the dynamic and interactions between the Buddha’s authority
and the power of his disciples—represented by his foremost disciple Sariputra and the
dangerous schismatic Devadatta—in the third and fourth chapters, this final chapter focuses
on how the Buddha’s authority was passed down after his parinirvana. After all, long lives
the Dharma, but mankind lives a short life. The transmission of Buddhism has to rely on the
establishment of diverse Buddhist lineages spread across vast swaths of space and time. In
order to better survive fierce competitions (especially competitions within various Buddhist
groups) over the course of history, Buddhist lineages have to devise ways to demonstrate

their legitimacy, claiming that they are authentic groups who inherit the Buddha’s religious

0% Vin, 1. 248-249.

10 In this regard, the Milindapaiiha argues that the sasigha is dependent on the Buddha for livelihood
(tathagatabhattiko tathagatupajivi). Cf. Silk 2002: 156.

611 In fact, the paternal trope was quite popular among Buddhist texts. For a sophisticated discussion of the
patriarchal discourses in the early Mahayana siitras, see Cole 2005: 41-45.
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legacies. In this process, many ways of inheriting the Buddha’s authority have been

established among the Buddhist traditions.

We have stories in which Sakyamuni openly declares that he will not transfer his
leadership even to his eminent disciples Sariputra and Maudgalyayana. However, on the
other hand, there are many Buddhist texts that frequently suggest Sariputra as the legitimate
heir to Sakyamuni. In the Mahdparinirvanasitra corpus, a “non-future-patriarch”
proposition is advanced. Sakyamuni denies his leadership within the sarigha and instructs his
disciples to rely on themselves and the Dharma, negating the necessity to appoint a successor.
The denial of the Buddha’s authority in this remarkable scene, namely, on the deathbed of
the Buddha, can be interpreted as a way to encourage and prepare his followers to be self-

reliant after their master departs from the physical world.

However, despite the significant influence exerted by the Mahaparinirvanasitra,
Buddhists continue to contrive stories to authorize their lineages of patriarchs. Most
Buddhist texts depict Mahakasyapa and Ananda as two competing candidates. Among the
stories that discuss each disciple’s qualifications as heir to the Buddha’s authority, the
dominant belief is that MahakaSyapa outdoes Ananda and assumes leadership of the
monastic community after the Buddha’s parinirvana. Subtly embedded in the struggle
between Mahakasyapa and Ananda, stories such as Mahaka$yapa’s acquisition of the
Buddha’s monastic robe or sharing half of the Buddha’s seat establish Mahakasyapa’s status
as his Dharma heir while painting Ananda as a young boy or a woman sympathizer. The
Buddha’s monastic robe and his seat are imbued with the Buddha’s extraordinary power and
authority, and their transmission symbolically indicates the direction toward which the
Buddha’s authority is passed on. Moreover, the funeral ceremony of the Buddha and the first
council, both of which contain many signs of rivalry between Mahakasyapa and Ananda,
also serve as the arenas of power in which Mahakasyapa overwhelms Ananda. At first,
Ananda chairs the funeral ceremony of the Buddha, until the arrival of Mahaka$yapa;
however, the magical manifestation of the Buddha’s body then transfers this authority to the
hands of Mahakadyapa. Ananda is also criticized for allowing women to soil the feet of the
Buddha, an episode that is incorporated into the “trial of Ananda” in the first council
convoked by Mahakadyapa. In all these episodes, Ananda submits himself to the authority of
Mahakasyapa and recognizes the authority of Mahakasyapa as the legitimate patriarch. We
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see how Mahakasyapa and Ananda’s roles in passing down Buddhist authority influence the

literal representation of their images in Buddhist texts.

The third way of passing down the Buddha’s authority as discussed in my dissertation is
the sarngha as the collective heir of the Dharma. As the Buddha’s spiritual sons, the sargha
takes the responsibility of spreading and transmitting the Buddha’s Dharma. Consecrated by
its status as the Buddha’s heir, the sangha is a manifestation of the Dharma body of the
Buddha and is listed as one of the Three Jewels, the most productive field of merit. However,
despite its theological sacrality, the sarngha still exists in the physical world, and material
inheritance is crucially essential for its development. Therefore, diverse donation stories
have been composed to secure the sangha’s share of material donations. Such stories include
Mabhaprajapati’s gift of the golden robe(s) and the donation of many groves. Radical schools
such as the Mahis$asaka even claimed to receive all donations, without sharing a portion with
[the embodiment of] the Buddha, since the Buddha is included within the sangha. As already
noted by previous scholars, such as Tomomatsu and Silk, underlying these different
proposals for distributing donations are the various understandings of the significance of the

Buddha, the sanigha and their relationship.

320



Conclusion

This dissertation intends to retrieve an “Indian Buddhist discursive world” around different
aspects of the power relation between the Buddha®'? and his disciples—referring to both
individual disciples (e.g., Sariputra, Devadatta, Mahakasyapa, Ananda) and the sangha as
the unity of the Buddha’s disciples; to uncover how different viewpoints concerning the
central authority of monastic Buddhism are individualized as vibrant narrative traditions
surrounding the Buddha and his significant disciples; and to shed light on how such a
political question is at the same time a fundamental theological question lingering in the
mind of Buddhists, transcending temporal, geographical and linguistic borders. My analyses
in the dissertation shed light on several layers of meaning and ideologies and, although far
from being the conclusion on many topics, intended to encourage thoughtful reading and

deep thinking.

This study offers a narrative perspective of the power dynamics between the Buddha
and his disciples. Life stories about the Buddha, about certain disciples or about the
Teacher—disciple interaction, if nothing else, form the rhetorical architecture for claiming
power and prestige for certain favored parties: the Buddha’s greatness is usually embodied
through the disciples’ subservience; the excellence of disciples also relies on the recognition
of the Buddha or other disciples. Because one’s privileged status is constructed through
power competitions, stories must be deeply imbued with dialectics of power, legitimacy, and
authority in order to convince the audience. In this sense, hagiographical stories provide
natural platforms for discussing different power structures. Stories about Sariputra,
Devadatta and Mahakasyapa/Ananda represent three different patterns of power interplay in
the early monastic community: the power dynamics between the Buddha and a foremost
disciple, between the Buddha and a powerful challenger and between the Buddha and his
successors. Although these different power situations are said to have occurred in the sarigha
of the remote past, they bear implications that always extend to the “present” and serve the
living monastic community. Sariputra’s confrontation serves as a rhetorical device for
monks’ demands for autonomy (see later discussion); the Devadatta stories castigate actions

undertaken in defiance of the authoritative body of the monastic community; and

612 Here, the Buddha’s authority is not examined on an epistemological level (for instance, as the third
pramanika [“authoritative”]; cf. Ruegg 1995: 818-819), but more on an institutional level, by investigating
different types of the power confrontation between Sakyamuni and his individual disciples.
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Mahakasyapa and Ananda’s conflicts are designed to constructively serve different political

agendas to prove the legitimacy of specific Buddhist lineages.

A variety of sub-themes are covered in my analyses of narratives of authority in
monastic Buddhism. In order to understand how the Buddha is theologically distinguished
from his disciples, the distinction and correlation between buddhahood and arhatship have
been examined. Starting from a cross-sectarian idea that Sakyamuni Buddha was the “sixth
arhat” in the story of the first preaching of the Dharma, I tentatively reconstruct a very early
understanding of the figure of Sakyamuni and his relation to his disciples, in which the states
of being a buddha and being an arhat are not radically distinguished. On the one hand, I
discover that Sakyamuni is frequently considered an arhat in Buddhist canons of different
languages; on the other hand, the term buddhas in many cases can interchangeably refer to
Sakyamuni’s disciples (e.g., the Suttanipata, Udana and Dhammapala’s commentary on the
Theragatha). Remnants of the ambiguity between buddhahood and arhatship can also be
traced to the Mahasanghika Mahavastu, although most evidence comes from the Pali
Nikayas/Vinayas, and in a relatively less obvious way from Chinese Agamas/Vinayas. The
possible ambiguity is strengthened by a later sectarian controversy concerning whether
Sakyamuni and his disciples share the same path and the same goal; among different schools,
the Maht$asakas are alleged to have favored the equalization of the Buddha and his disciples,

while schools such as the Dharmaguptaka and Sarvastivada held equivocal attitudes.

The analysis of the Buddha—disciple relation constitutes another essential aspect of the
discussion: through creating power confrontations between Sakyamuni and [the community
of] his disciples, the stories shed light on different possibilities for power dynamics in
Buddhist monasticism. I read Sariputra’s stories as the display of how the personal eminence
of Sariputra interacts with the Buddha’s authority—sometimes it assists with the Buddha’s
leadership, but sometimes it replaces or poses pressures on the latter. In the Srivrddhi
narrative, Sariputra’s confrontation with the Buddha reflects the composers’ worry that the
high prestige of Sariputra within the sarigha and the eminence of disciples may threaten the
authority of the Buddha. Sariputra as an emulator of Sakyamuni is another pattern of the
teacher—disciple. The elaborate description of Sariputra’s taming of six heretics and his
nirvana in the SWF are all modeled on the life stories of the Buddha, and Sariputra acts just
like an imitator of Sakyamuni. The fluidity of Sariputra’s image between a renowned

disciple and a potential challenger is also evident in some other stories of the SWF. Through
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a philological survey comparing the parallels in the Divyavadana, the Milasarvastivada
Vinaya(s) and some other sources, I argue that the stories in the SWF reflect a narrative
tradition that has a particular cult of Sariputra and tolerates the role of Sariputra as an

emulator of Sakyamuni.

A topic which I keep undeveloped in the main body but want to supplement here is an
experimental reading of Sariputra’s confrontation in a different light, namely, as the
demonstration of the tension between the established textual authority and the monks’ cries
for autonomy. In this tentative reading, Sariputra no longer represents the community of
unsubmissive disciples, while the Buddha no longer speaks for himself; rather, Sariputra
stands for the normative, authoritative lifestyle, requiring the whole monastic community to
behave precisely as prescribed by the sacred texts (here, the Vinaya), whereas the Buddha
assumes a humane and sympathetic image and argues in favor of the living community’s
practical needs. The confrontation is not between the community of disciples and the Buddha,
but between the sacred texts as the body of authority and the monks’ updated demands in the
practical running of the monastic community. Through the lips of the Buddha, what the
narratives articulate are the monks’ demands and viewpoints. This reading transforms the
Buddha’s authority into a “weapon” for Buddhists’ to seek a certain degree of independence
from the existing authority: following the logic that the sacred texts are the record of the
Buddha’s own words, the portrayal of the Buddha as a challenger of this rule can definitely
compromise the authority of the sacred texts.®!3

My lengthy treatment of the Devadatta narrative presents a fresh discussion of this
narrative in its historical development and ideological complexities. The popular version of
Devadatta’s biography is effectively modeled on the definition of a schismatic in the Vinayas,
and therefore, the real significance of the figure of Devadatta must first and foremost be
understood in the Buddhist schismatic context. In the legal framework, the agent of
schismatic activities should be a decent monk, which well explains why Devadatta is always

recalled as having led a successful religious life. In the investigation of the different

613 More intriguingly, stories that argue for autonomy from the written texts are transmitted precisely in the
form of “sacred texts.” Buddhist literature has a self-reflective consciousness of the tension between written
authority and the living communities’ demand for autonomy. The growth of Buddhist literature was propelled,
at least partially, by this very tension: when old texts became outdated or too strict, living communities created
new sayings, new perspectives, and new arguments to facilitate their needs; however, new sayings would
eventually become old and undergo challenges, revisions, and reinterpretions by new generations. These kinds
of constant negations and reconfigurations spurred the expansion of Buddhist literature.
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categories of schism in different contexts, I demonstrate that schism is an issue of substantial
ambiguity: on the one hand, schism is condemned as the gravest of the five anantarya
transgressions; on the other hand, Buddhist texts already perceive schism as an inevitable
historical tendency and even justify certain forms of schismatic activities. If a schismatic is
not necessarily to be condemned, we must then explain why Devadatta is so forcefully hated.
One plausible answer is that in the Abhidharma scholastic tradition, schism became not
purely a legal problem but also a morally reprehensible act (as one of the five
anantaryakarmas). From another perspective, the condemnation of Devadatta can be
interpreted using the “scapegoat theory” proposed by René Girard: the demonization of
Devadatta offers monks an object of blame, namely the sinful “other,” and transfers the
responsibility for the schismatic history of Buddhism to specific individuals. In the scapegoat

theory, one essential feature is that the link between the chosen scapegoat in our case,

Devadatta

and the cause of the trouble is constantly reinforced and strengthened. This is
particularly true in the development of the Devadatta narratives: the image of Devadatta
becomes more and more heinous, and various unfavorable qualities come to be attributed to
him. In the process of creating an abominable Devadatta, Buddhists have realized that the
ongoing defamation of Devadatta could cause serious problems, as it would not be
compatible with the framework of karma, and moreover, could undermine the supreme
authority of Sakyamuni. As an alternative approach, Mahdyana texts argue not to treat
Devadatta as a challenger: a useful antidote to problems caused by Devadatta’s evilness is
not to further vilify him, but to dissolve his hostility toward the Buddha. From a literary
perspective, the Devadatta narrative is a body of multilayered, ever-changing and self-
reflective rhetoric, whose pivotal function is to cope with the potential troubles
substantialized by Devadatta’s evildoings: schisms, desires for superfluous offerings,
deviation and so forth are all practical problems that the monastic community has to cope

with.

In the narratives of how to pass down the Buddha’s authority, the dialectic of legitimacy
is more intensively reiterated. The Buddha’s robe, his seat, and the donations offered to him
essentially become the building blocks for the metaphorical architecture of legitimacy, and
different viewpoints are expressed as to how to pass them down, representing the
controversy over legality among different Buddhist traditions. In this sense, telling stories
becomes an apt tool for enacting power and securing privileged status. Moreover, many

donation stories conduct a subtle discussion of the hierarchy between the buddha and the
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sangha, showing considerable concern for the constructive interplay between the two sides
in order to realize successful long-term sustenance of the sarnigha. Indeed, for religions that
persist over the long history of human civilization or have the ambition to do so, it is
crucially important for them to balance the authority of their primary figure and that of the
living monastic community: only if the religion successfully demonstrates the primary
figure’s superiority can it attract more believers; in the meantime, in order to keep the
religion flourishing, it must help followers to seek material security and grant them access to

the ultimate religious goal.

In close readings of the image of each figure (Sariputra, Devadatta and Mahakasyapa),
the reader may have already perceived that in each narrative matrix, the roles of disciples are
dynamic and far from being stereotypical. Sariputra as the faithful disciple is not always
subservient but sometimes competes with the Buddha in the governance of the monastic
community. Devadatta is also more than a condemnable challenger, and his heinous
evildoings, which have gradually expanded over time, are totally deconstructed by
Mahayanists, who treat him as an aide of Sakyamuni; Mahakasyapa’s well-recognized status
as the legitimate successor is also not an uncontroversial given but, so to speak, the result of
skillfully-crafted rhetorical campaigns. The manifold, fluid, and wunstable literary
representations of the principle disciples’ images reflect the function of these narratives as

different trials and negotiations of power relations.

This study is concerned not only with the meaning of the texts but also with the
ideological history and the function of religious narratives. Stories are not a mere tool of
entertainment for Buddhist composers; on the contrary, they are means by which Buddhists
understand and make sense of the essence and history of Buddhism, and they are running
commentaries to explain away doubts and implant new ideas. My original plan was to
conduct a dual-dimensional discussion of Sakyamuni’s authority, not only from the
perspective of the Buddha’s relationship to his disciples but also in the context of a multi-
Buddha cosmos. Macrocosmically speaking, Sakyamuni is not the only buddha and the
notion of “past buddhas” were formed in an extremely early period. There are hints that the
notion of past buddhas was utilized to undermine Sakyamuni’s uniqueness, and in the
meantime, we also read narratives that portray Sakyamuni as positioning himself among the
other buddhas as a means of validating his legitimacy. Although it is an influential
convention in Buddhist texts to grant buddhas of different epochs an equal status, many texts
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still accept a hierarchy in the relationship between the present Buddha Sakyamuni and
past/future buddhas. Although for the moment I forego consideration of this second

dimension due to various constraints, it remains a rich field for future academic mining.
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English Summary

This dissertation offers a narrative perspective of the “Indian Buddhist discursive world”
with respect to the power dynamics between the Buddha and his disciples. It selects multiple
narratives revolving around figures from the early monastic community as represented by
Sariputra, Devadatta, Ananda, and Kasyapa, who attempt to compete with, challenge, or
succeed the Buddha. Through close and contextualized readings, the dichotomy between the
two concepts—“buddha” and “arhat”—in their usage in early texts is first challenged. A
comparative reading of the narratives of Sariputra and those of the Buddha in the Sitra of the
Wise and Foolish presents to us a variety of buddha—disciple interactions in which disciples
not only obey but also challenge the Buddha’s authority. My treatment of the Devadatta
narratives in their historical development and ideological complexities reveals that the
Devadatta narrative itself is a body of multilayered, ever-changing and self-reflective
rhetoric, whose pivotal function is to cope with the potential problems substantialized by
Devadatta’s challenges to the Buddha. The narratives of how to pass down the Buddha’s
authority in the fifth chapter concern not only the theoretical question of who are
theologically legitimate inheritors, but also the practical issue of how monastic economy
should be managed. All of the vibrant stories I analyze here, which are wide-ranging in terms
of geography and chronology, are open windows into the Buddhist self-understanding of
fundamental theological questions concerning the nature and significance of the buddha and
the identity of being a Buddhist, as well as practical issues such as how to maintain their
authority and accommodate their updated needs in an age without a buddha. Seeking its
methodological basis in philology, history, literary theory, and linguistics, this dissertation
sheds light on the dynamic interplay between narratives and ideologies and enhances our
understanding of the significance of narrative in reflecting and stimulating new ideologies

and constructing histories of early Buddhism.
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Nederlandse Samenvatting

Deze dissertatie biedt een narratieve analyse van de discursieve wereld van het Indiaas
boeddhisme, met een focus op de machtsverhoudingen tussen de Boeddha en zijn leerlingen.
Hiervoor wordt er naar verschillende verhalen over personages uit de vroege monastieke
gemeenschap gekeken, waaronder Sariputra, Devadatta, Ananda en Kasyapa, die allen
concurreerden met de Boeddha of de Boeddha trachtten op te volgen. Door middel van een
nauwgezette gecontextualiseerde lezing van de teksten wordt de dichotomie tussen de
begrippen ‘buddha’ en ‘arhat’, die gebruikt worden in vroege teksten, in vraag gesteld. Een
vergelijkende studie van de verhalen over Sariputra en de Boeddha in de Sitra over de
Wijzen en Dwazen toont verschillende manieren van interactie tussen de Boeddha en zijn
leerlingen, waarbij de leerlingen niet alleen de Boeddha gehoorzamen maar ook zijn
autoriteit bevragen. Mijn behandeling van de verhalen over Devadatta en hun historische
ontwikkeling en ideologische complexiteit, laat zien dat deze verhalen gelaagd zijn,
verandering hebben ondergaan, en zelf-reflectieve retoriek bevatten. Deze verhalen trachten
voornamelijk om een antwoord te vinden op vraagstukken die voortkomen uit Devadatta’s
kritische vragen aan de Boeddha. De verhalen over de opvolging van de Boeddha
behandelen niet alleen de vraag wie de juiste opvolger is vanuit theologisch perspectief,
maar gaan ook in op de wijze waarop het monasticke leven in goede banen geleid kan
worden. De levendige verhalen die in deze studie behandeld worden, die uit zeer
verschillende gebieden en periodes afkomstig zijn, bieden een inzage in het boeddhistische
begrip van fundamentele theologische vraagstukken met betrekking tot de aard en betekenis
van de Boeddha en de identiteit van de boeddhisten. Daarnaast verschaffen deze verhalen
kennis over meer praktische zaken omtrent gezag en veranderende omstandigheden in een
periode zonder de Boeddha. Met gebruikmaking van methodologieén uit de filologie,
geschiedenis, literaire theorie en linguistick, werpt deze dissertatie nieuw licht op de
dynamische verhouding tussen verhalen en ideologieén. Deze studie levert een bijdrage aan
ons begrip van de relevantie van verhalen voor ideologische ontwikkelingen en aan de

geschiedschrijving van het vroege boeddhisme.
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